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FOREWORD 


It is one of the typical features of Hinduism to zx ‘elop 
specific aspects of the highest god and to give them a more or 
less autonomous status with a designation, an iconography and 
a worship of their own, Within both Sivaism and Visnuism 
there was apparently felt a need to develop an aspect of God as 
the protector of wisdom and learning. Thus Siva mauifests 
himself as Daksinämürti and Visnu as the horse-headed Haya- 
griva. In spite of the similarity of function, both deities widely 
differ as far as their history, appearance and mythological cone 
text are concerned. Itisone of the merits of Dr, Babu's book 
that it makes us understand the particular features of the horse- 
headed god on the basis of his origins in Vedic religious imagery, 
i.c. the idea of Visnu, the god who in the Brahmanas is identi- 
fied with sacrifice (уајна) itself, being decapitated and furnished 
with the head of the sun-horse, This myth, connected with the 
Pravargya ceremony, shows on the one hand Visnu's connection 
with the sun (to be explained, as I believe, as the moon passing 
the sun during the new-moon period and thereby being converted 
into the sun) and explains on the other hand the special function 
of Hayagriva as a deity of wisdom and learning: The horse- 
head is the sun as symbol of illumination, the sun as destrover 
of the darkness of ignorance, Dr. Babu draws also our attention 
to the fact that in the Vedic myth of Dudhyanc Atharvana the 
horse-head is connected with tbe idea of secret knowledge. This 
points to the important role to be played by Hayagriva in Tan- 
trism and even — as was described more than half a century ago 
by the Dutch scholar H. van Gulik (Hayagriva. The Mantrayanic 
Aspect of Horse-Cult in China and Japan. Leiden, 1535) - in 
Mantrayäna Buddhism. The secret knowledge of the Dadhyanc 
myth is called madhu-vidya, and this reminds of the name 
(Madhu) of one of the two.demons who rob the Veda and who 
are killed by Vignu according to later tradition (the other demon 
being called Kaitabha). The connection of the Madhu-Kaitabha 
myth with Hayagrlva may therefore be old, in spite of the fact 
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that Vignu fighting these two demons is not always imegined ав 
horse-headed (cf. recently А. Bock in Zeitschrift der Deutschen 
Morgeniaendischen Gesellschaft, vol. 137, p. 78-109). 


The present study as Hayagriva-Vignu yields an amazing 
wealih of information on al! aspects of Hayagriva: on bis origin 
from Vedic concepts, his mythology according to the Maha- 
bharata and the Puranas, bis iconography in theory and practice, 
his cult and the pattern of his worship, and on the mantras and. 
stotras dedicated to the gcd. By carefully collecting all the 
available materiai Dr. Babu has rendered a great service to all 
students of Indian religion. 


When in September 1987 I w:rte the first draft of the 
foreword to this book, I ended it by expressing my best wishes 
to the author and for his scholar!y work in the future, Unfortu- 
nately, my wishes were not fulfilled: Sridhara Babu, my dear 
friend and respected colleague through many years, did not even 
live to see his study on Hayagriva to be published. But I am 
sure that the book by proving to be useful to many readers will 
keep the memory of its learned and noble author alive for a 
long time. 


INDO-IRANSK INSTITUT: 

UNIVERSITETET I OSLO . 
Postboks 1035 Blindern GEORG VON SIMSON 
0315 OSLO 3 (Norway; 

9th January, 1990 


PREFACE 


A careful study of the Vedic literature reveals that the 
anthroramerphic characteristics of the Vedic deities got also 
mixed up with thc traits of animals. Thus the natural pheno- 
mena manifested in the form of human beings, animals and also 
the inanimate objects, appear in the evolution of the nature 
worship of the Aryans. The nature is not only Aryan’s home, 
but also his seat of supernatural powers, which be wanted to 
understand and control. The animal is a symbol of energy, 
which is needed to subdue nature and overcome evil, while the 
human inteiligznce is the symbol of motivating heroic force to 
bring about the inanifestation of energy. Visnu, the chief asso- 
ciate of Indra in his fight with Vrtra is compared in the Reveda 
(1. 154. 2, 3) with a dread beast and wide-pacing bull. Later 
Visnu emerged as an independent deity, the combination of the 
characteristics of an animal and also of a human being; it 
became a natural development representing the union of energy 
and heroic foree. Thus Visnu came to be viewed as lion-headed 
deity and also as horse-headed deity. Visnu as a lion-headed 
deity with the name närasimha (also nrsimha, narasimha, naras 
Kesari, etc.) became so popular that it was treated as one of the ten 
incarnations (avataras) of Vismu. The present monograph of 
Prof. D. Sridbara Babu is a detailed investigation of the deve. 
lepment of Visnu as a horse-headed deity with the name Haya. 
griva in the Indian Cultural History on the basis of the Vedic, 
Puranic, Tantric and Stotra literatures, iconography and ritual. 
A careful study of this book does not fail to enthuse its readers 
to undertake similar studies. It is, indeed, regretable that 
Prof. Sridhara Babu is not in our midst to share the joy in plac- 
ing this book in the hands of its readers, 


Born on 3-9-1936 at Konkepudi in Andhra Pradesh in the 
traditional family of Vaikhanasas, Divi Sridbara Kodanda- 
ramacharyulu had his early education (1941-1954) upto Inter- 
mediate at Machilipatnam. Taking M.A. degree in Philosophy 
in 1961 from Andhra University, he got bis name changed to 
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D, Sridhara Babu to suit to his taste. Working for two years at 
the Hindu College, Machilipatnam, he entered into the wide 
world searching for a suitable occupation to achieve his aspiras 
tions and worked in many institutions till be could get an invi- 
tation from Goettingen (West Germany) in 1969. He took docto- 
rate degree in Indology, from Georg August University, Goet- 
tingen, in 1974 for his thesis Kingship: State and Religion in 
South India prepared under the guidance of Professor Heinz 
Bechert. Working in different positions in West Germany till 
1977, Prof. Babu returned to India, and joined in April 1977 as 
Reader in Philosophy and Comparative Religion in the S. V.U. 
Orizntal Research Institute. He enjoyed the opportunity to 
share his experiences in India and abroad while taking classes 
for ihe post-graduate students of Indian Culture. He was eleva- 
ted as Professor in 1987 ihrcugh merit promotion scheme But 
his health failed in 1986 and it gradually detericrated and he 
breathed last by cardiac arrest cn 20-12-1988 leaving bebind his 
wife Smt. Bhaskari Devi and daugäter Kum. Srisiipa. Many 
more contributions with penetrating insight would have come 
from his pen, but the fate has taken him away relieving him of 
his sufferings on this earth. 


This monograph was giver to the Sri Venka:eswara Uni- 
versity Press on 8-9-1982 and it :ook nearly seven and half years 
to be released. Inordinate delay caused many irregularities and 
hence errors, omissions and commissions are likely to appear 
here and there. Because of the innumerable responsibilities 
Prof. Babu had to bear on the one hand and his failing health 
on the other, the proofs could not be read fast and regularly. 
The Manager of S.V.U, Press deserves to be thanked for com- 
pleting the work against all odds. Our thanks are glways due to 
the University authorities who extend their help in all academic 
matters, Prof. Sridhara Babu ceserves to be thaaked for his 
excellent services rendered to the Institute for over a decade. 
May his soul rest in peace. 


S.V. University M. Srimannarayana Murti 
Tirupati-517 502 DIRECTOR 


12th January, 1990 Oriental Research Institute 
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The Horse-headed form in the 
Vedic Literature 


849 — 1 


1. The Vedic origin of the horse-headed form 


It is customary to go back to the Vedic literature for 
explaining different aspects of Indian religion and culture. So, 
in this chapter the origin of the horse-headed form in the Vedic 
lore is sought for. 


Firstly, we examine the references in the Rgveda to the 
horses proper, which stood in high esteem. In many passages 
the horse is related with the sun. The most striking example 
for this is the steed Dadhikra ( Dadhikravan) which is sung in the 
four hymns of the Rgveda.? Dadhikra is so characteristically а 
steed that the word is given in the Naighantuka (1, 14)? as the 
synonym of horse. The quality of swiftness of this divine steed 
is highly praised. Sometimes he is also conceived as winged. 
This description is followed from the conception of Dadhikravan, 
found in some passages of the Rgveda, where he is compared to an 
eagle (4, 38) and also he is spoken of as the swan (лайса) dwell- 
ing in light (4, 40). This description of Dadhikravan may be 
figurative in its nature, which suggests the great swiftness of 
movement of the steed. But at the sametime these passages 
may be the source of origin and inspiration of later constant 
association between Hayagriva-Vissu and the divine bird Garut- 
man. Also the conception of Garutman finds its origin in the 
Vedic idea of Tarksya.* The comparison of the horse with the 
swan (hasa) can also be conceived as the steed for the later 
conception of Hayagriva-mantra which is very often called : as a 
Hamsamanu.' 


The steed Dadhikravan is praised when Agni is kindled at 
the dawning of Usas (4, 39). Some scholars® think that. Dadhikra 
represents, in the form of a steed, the circling ball of the syn, 
This conception finds its support in the fact that the deity with 
whom Dadhikra is most closely connected, is Usas. The sua is 
often conceived as a steed or a bird. It is also said that: the 
name of Dadhikræ refers rather to lightening.: But, in;general, 
he represents Agni, including his solar and lightening forms. 
Such references relating to Dadhikravan indicate that this divine 
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steed is also connected with the sun. Slowly {һе identification 
of the sun with the horse and the horse as the symbol of the sun 
as well, gave an element of divine status to the horse. By 
degrees the horse symbol that was connected with the sun, 
began to be identified with Vissu, who is himself a solar divinity. 

egides the divine steed Dadhikrd we find several instances, 
where Tarksya’ is referred to as a divine steed, apparently the 
sun conceived as the horse. At one instance in the Rgveda (1, 
89; 10, 178) Tarksya is described as a god impelled mighty steed 
(vain). Another mythical steed called Paidva® is that which the 
Asvins are said to have brought to Pedu (1, 119; 7, 71) and which 
is, therefore, called Paidva (1,116; 9, 88). Не is several times 
described as white in colour (1, 116) and also conqueror invin- 
cible in battle, seeking heaven (1, 119). The word Etasa’, which 
oceurs a few times in the Rgveda (7, 62; 10, 37-49) as an adjec- 
tive meaning ‘swift’, more frequently signifies ‘steed’. This word 
occurs sometimes as a proper name, always connected with the 
sun. As Macdonell interprets all these references to the divine 
steeds are in one way or other associated with the sun. There 
are other references in the Rgveda, where it is suggested that the 
horse із used as a symbol of the sun. In one passage (7, 77), 
it is indicated that the dawn is said to lead a white steed and in 
another (1, 163) itis described that the sacrificial steed is said 
to have been fashioned by the gods out of the sun. In addition 
to this, the horse appears to bea symbol of the sun in a parti- 
cular kind of Soma ritual.'^ Except the indirect connection of 
horses with Viszu as a solar deity these references do not provide 
us а basis for a definite conception of the fullfledged horse- 
headed form of Visnu at this stage in the Rgveda. 


2. Dadhyafic Atharvana in the horse-headed form 


After examining various references to horses with an 
element of divinity in the Rgveda, now we may try to analyse the 
references therein relating to Dadhyanc Atharvana, who appears 
in the horse-headed form for proclaiming madhu-vidya to the 
twin-gods, Asvins. The story of the mythical sage Dadhyafic 
Atharvana was developed later in the Taittiriva Samhita," the 
Kajhaka Somhit@, the Satapatha Brahmana and the Brhada- 
ranyakopanisad." 
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There is an interesting story about Dadhyazce.5 It was 
Indra who taught this wisdom of madhu-vidya to Dadhyanc and 
while teaching him he had warned that if he gave away that 
secret wisdom to anybodyelse his head would be cut ой. 
Asvinidevas wanted to be enlightened with that wisdom, They 
approached Dadhyanc to learn madhu-vidya from him. But, 
Dadhyanc, conscious of Indra's threatening, refused to teach 
them that wisdom. The Asvins found a way to overcome this 
difficulty. In the first place they cut off his head and kept it 
carefully in a place. Then they cut off the head of a horse and 
fixed it on the trunk of Dadhyañc. It was with the head of a 
horse that Dadhyanc taught Asvins madhu vidys and as soon as 
the teaching was over his horse head was cut off as was fore- 
warned by Indra. Then Asvinidevas brought the real head of 
Dadhyañc and fixed it in its original place. 


In the story of Dadhyanc, the teaching of madhu-vidya, 
taught in a horse-headed shape, is relevant to us to scek 
the development of the horse-headed form and also its associa- 
tions with learning and wisdom. Such clear-cut references in 
the Rgveda as — 


** Asvasya $irsnä pra yadimuvaca" * 
“ Dadhice svyam sirah pratyairayatam 
sa vam madhu pra vocat" ** 


presuppose the earliest evidence of transplantation of horse. 
head on human trunk for serving a specific purpose. Although 
the story of Dadhyne is not even indirectly connected with Viswu 
asa solar deity, as itis in the case of references regarding the 
divine steeds discussed already in the previous section, but it 
brings us nearer to the conception of half-man and half-horse 
zoomorphic form in ancient times. Probably this may be the 
source of inspiration for later mythical transplantation - surgery 
where the horse-head was fixed on Vismws trunk by the same 

divine surgeons namely Asvins. The link between the story of 
` Dadhyañic and the story of the loss of Viswu's head and its 
replacement with a horse-head is found in the Satapatha Brahe 
mana, which we will take into account in the next section, 
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3. Yajña-Visnu and Pravargya 


The seeds of the conception of Visgu as a horse-headed 
deity are found in the Vedic conception of Pravargya. In 
different Vedic texts we come across a story regarding the 
loss of Yajña-Visnu’s head and its replacement done by A$vins. 
The earliest elements of the story can be traced back to the 
Yajurveda i.e. the Krsnayajurvediya Taittiriyasamhita (4 4.9). Later 
it sought its expression with different versions in different Vedie 
texts such as the Taittiriya Aranyaka (IV and V), the Satapatha 
Brahmana (14.1.1), the Pascavimsa Brahmana (7,5,6) and others.'* 


The essence of the legend could be described in the 
following manaer. Once the gods wanted to perform a sacri- 
fice (satra) desirous of fame (yasaskama). The place of the 
sacrifice was Kuruksetra. They performed the sacrifice with an 
agreement that they should share among themselves the credit, 
which is the result of the performance. Among the gods Үајяа- 
Visnu or Makha-Visnu became glorious with the fame. Thus, he, 
violating the agreement, carried away the whole credit of the 
sacrifice With him and by means of his bow he drove back the 
other gods — Agni, Indra and Vayu — who followed him. The 
gods wanted to do something against Makhe-Visnu as a retalia- 
tion. They got the tightened string of the bow, with which 
Yajna-Visnu stood firm, bitten off by termites (Уатт). Then 
immediately, the bow, which got straightened up, cut off Yajna’s 
head, Afterwards, the gods felt it necessary to refix Yajna- 
Visus head and requested the Asvins to do this job. For 
performing this job Asvins, who being surgeons (bhisak) suppos- 
ed to be impure, were blessed with a pot-full of soma-juice 
(graha-pätra) as their share in the sacrifice, which was hitherto 
forbidden for them. The Asvins, taking this assurance from the 
gods, fixed, the head of the horse to the Yajza-Visnu's trunk. 
This isa reconstructed story based on pieces of information 
from different versions of the stories, which appear in diffcrent 
texts. 


Notonly from the oft-quoted passage from the Vedic 
texts like "yajsio vai Vigsuh" °° but also from a number of other 
passages we come to know that JYajza itself is Vispu. We 
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also understand that the head of yaj#a that is cut off is itself 
nothing but the solar deity itself, as well-expressed in the 
passage “‘asava adityo bhavatu” (thus the head of Vissu became 
Aditya).? In some passages Aditya is equated with asva, as in 
the case of the statement “asau va adityo vrsasvah" ^ According 
to Sayana's commentary, this idea is very clear as expressed 
particularly in the statement like “asvasya nispadasi".^ In 
another context in his commentary on the passage of the 
Kathaka (1.4.6) relating to the same story, Sayana brings a 
concept of Yajsapurusa, the meaning of which could be under- 
stood as Yajna-Vis;u in a personified anthropomorphic form. 
This fact is relevant to our discussion. The story of the loss of 
Yajwa-Visnu's head, which became a source of inspiration for 
the later puranic legends should not be understood merely for its 
story value. Usually, the Vedic Akhyäyikas have much symboli- 
cal significance in one way or another. Неге thestory of Pravargya 
is interlinked with the Yajrza-complex. We have already seen that 
Visnu appears as a solar deity in early vedic times. In both the 
recensions of Yajurveda, i.e. Sukla as well as Krsna, the process 
of Yajña is identified with Vissu. One should understand the 
subtle difference between Yajna or Makha as a process of ritua» 
listic performance, and also Уаўяа or Makha personified as 
Visnu. At the same time the conception of the coherent unity 
or identity of Yaj#a as a process and Yajna as a deity is a neces- 
sary requisite to understand the symbolic significance of the 
ritual. Although, Visguis identified with Makha or Yajña he 
has not lost his associations with the sun. When Visau’s 
head is cut off, itis said in the Satapatha Brahmana (14.1.1.10), 
“It fell with (the sound) ‘ghrin’ and on falling, it became yonder 
sun."?* The association of the horse with the sun connects the 
story with the conception of replacing Visnu’s-head with the 
horse's. n 


ec I 

We have to understand the significance of the part played 

by Asvins in fixing the head to the headless Yaj#a-Vissu, which is 
also symbolically woven within the story.. As the divine 
surgeons, it is clear, that they possess the skill of transplantation, 
as it is illustrated in the story of Dadhyañc. The element that 
connects the story of Dadhyañe with the story of Makhàa-Visriu is 
the idea of madhu-vidya. The Satapatha Brahmana links both 
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of these stories in an interesting manner. When Visnu, the 
greatihero, has fallen and while he lost his head, the vital sap 
(rasa) flowed from him. Among the gods Indra reached him 
first, and applied the sap to his body limb after limb. While 
doing this he became possessed of the glory of Visnu. It is said 
that he who knows this secret acquires the glory which Indra 
had possessed. Further, the Satapatha Brahmana (14.1.1.13) 
mystically explains that Indra being possessed of Makha became 
Makhavat, because according to it Makha (sacrifice) indeed is 
the.same as Visnu. This secret of pure essence of the madhu- 
vidya or the secret of pravargya or in ritualistic terms the pot of 
boiled milk and ghee, through which the head of sacrifice could 
beputon again, and tbrough which this sacrifice. becomes 
complete, is known to Dadhyanc Atharvana. Indra was conscious 
of the knowledge of Dadhyañc regarding this sacrificial mystery, 
which he wanted to keep always as a secret. So, he threatend 
Dadhyanc not to reveal it to anybody. When Makha-Visnu lost 
his head, the gods went on worshipping and toiling for a while 
with that headless sacrifice, probably until they requested 
Asvins to put on again the head of Makha-Visnu. We know 
already how Asvins got the knowledge of the madhu-vidya 
through Dedhyanc Atharvana. What is the purport of the secret 
wisdom at all? In this context, it is the soma sacrifice that is 
identified with Vispz. In this sacrificial process th: fallen head 
of Visnu stands symbolically for the mahävira pot, with which 
the pravargya ceremony is performed, the performance of which 
is supposed to be the primary part of the soma-sacrifice, like the 
head as an important part of the whole body. Anyone who 
possesses the knowledge of Pravargya would be able to add the 
head to the headless sacrifice through pravargya. Because the 
Asvins were in possession of that knowledge, they could trans- 
plant the head to Makha-Visnu in both the ways — concrete as 
well as symbolical-concrete in the sense of fixing the head ona 
personified deity and symbolical in the sense of adding the 
primary ceremonial part to the incomplete soma-sacrifice to 
make it complete. : 


In the Vedic literature, the transplantation of horse-head 
on Visgu’s trunk is not much directly emphasised. The ritua- 
listic aspect of it is much focussed upon in a symbolic way 


9 


expressing the fact that headless Yajña is made complete with 
the performance of pravargya. Th: identification of pravargya 
with the head of the deity and its further identification with 
the head of a horse is the basis for the conception that Vismu is 
refixed with the head of a horse. This idea has been much 
developed with new details in the puranic literature, 


4. The Cosmic form of the Horse іп the Asvamedha 
sacrifice and its interpretation in terms of Visnu. 


Aívamedha, as Rajasuya, is one of the important vedic 
sacrifices, usually performed by kings. It is a уара performed 
in order to get absolved of all sins, fixing a victory card on the 
head ofa sacrificial horse, which is allowed to roam about 
freely. If anyone stops the horse and ties it, the king should go 
and defeat him in the battle and bring back the horse. Finally 
when the horse returns it symbolizing the unopposed sovereignty 
of the king, it is sacrificed with certain rites. 

1 

As usual and typical to the vedic tradition, the sacrificial 
horse in the Asvamedha ceremony is elevated and deified with 
mystical elements. For our discussion the description of the 
horse’s cosmic form where each of its Jimbs stands fora particular 
aspect of the cosmos is important. The Krsnsayajurvediya Taitti- 
riya Samhita offers us such a description in cosmic terms where 
the head. of it is depicted as the dawn, the eye as the sun, the 
breath as.the wind, etc. (VII. 5.25). In the end of this passage 
it is said that the birth place of the horse, indeed, is the sea, its 
kindred is the sea - “asvasya yonih samudro bandhuh” (VII. 5.25). 
The commentary on this passage by Säyana starts with the 
sentence — "Evam vidhasya virddrupasya samudra eve yonih kara- 
nae. sdmyak utpadyate jagadasmäditi samudra paramätma. 
na hi anyasmäd ayam viräd utpattum arhati. Sa eva asya bandhuh 
stambhah stitiheturityarthah. Evam upasita papokayadvarā virad- 
ripam' pra@pnoti......... Virät praptisca kramamuktihetuh......... | 
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'. [n this passage Sayona categorically expresses the sourdd 
ofthe horse, the ocean as paramätman. Further he interprets 
that the cosmic form of the sacrificial horse could only be under- 
$taod in terms of the cosmic form of paramätman. The latter is 
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not only {һе source but also sustains that which it produces. If 
one worships its cosmic form in such a manner, he obtains the 
eosmic form itself through the destruction of all sins. And 
finally he states that the attainment of the cosmic form is the 
cause of gradual release (kramamukti). 


Sankara is the source of inspiration for Sayama in inter- 
preting the idea of the ocean from which the cosmic horse has 
originated as the paramütman himself. Sankara, in his com- 
mentary on the first passage of the Brhadaranyakopanisad’* 
says — 


“samudra eveti paramätma bandhur bandhanam badhyate’ 
sminnits | 
samudro yonih Каганат utpattiss pratt | 
evamasau suddhayonih suddh asthitiriti stüyate | 
*apsuyonirva asvah’ iti srutek prasiddha eva va samudro 
yonih” | 


The identification of samudra with Paramätman and visualis- 
ing the sacrificial horse in cosmic form, equating the horse 
with Paramäiman is necessary for the process of the worship. 
This identification bridges the ritualisticformalism of the Br&hmana 
literature and the spiritual wisdom of the upanisads. It is inte- 
resting to note that this interpretation of the idea of the sacrifi- 
cial horse conceived in cosmic form for иразапа purposes is 
found oot oaly in the concluding chapter of the Krsnayajurvediya 
Talttiriya Samhita but also in the beginning of the Brhadaranya- 
kopanisad. 


Taking the clues from Säyana’s interpretation of the 
cosmic form (Virédrapa) in terms of Paramätman, some Vaiswava 
scholars? understand the afore-mentioned concept as Vimu, 
who is paramatman and all-pervasive divine force himself. With 
this interpretation they tried to link the cosmic form of thc 
Asvamedha horse with Hayagriva-Vismu. Butit is not clear that 
the intention of the passage is to indicate such an interpretation, 
It is definite that the horse of the Asvamedha sacrifice is raised to 
the status of cosmic form symbolically and mystically. Here 
the Universe is conceived as a horse and Visau is also conceived 
as an all-pervasive divine existence. One can derive the concept 
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of Hayavisnu through à combination of both of them. But such 
process of symbolization is not limited to the horse in the Asva- 
medha alone. It vividly expresses itself in different contexts in 
the Indian tradition where a deity or a sacrificial animal or a 
ritualistic process, is mystically expressed in cosmic terms. 


` ' This process of mystic symbolization is to be found even 
in the Jater mythological literature where the legend of horse- 
headed Visnu is narrated. 


Later the Vaisnava acholars also understand certäin words 
of the Vedic literature such as gandharva, hamsa, &ditya, vacas- 
pati, vakpati, etc., in terms of the horse-headed form of Visnu. 
Although it is clear that the horse-headed form of Visnu as a 
full-fledged and independent deity is not well established in the 
Vedic texts, such interpretations are intended only to seek the 
origin of one's own deity in the Vedic lore and to establish its 
antiquity in the hoary past. Understanding certain key terms 
in an ancient text in terms of one's own favourite philosophical 
theory or a religious doctrine or a deity of one's own choice is not 
unknown to the Indian tradition. The interpretation of certain 
words in terms of horse-headed form of Vissu are found in 
Abhinava Ranganätha’s commentary on the Hayasira Upa- 
khyana.* Räghavëndra yati comments on Madhvacarya’s inter- 
pretation on the hymns of the Rgveda in which it is interpreted that 
Visnu is the centrakfigure of:allhymns. He also-feels that all the 
hymns in it are addressed to Víssu. He refers to, the korse- 
headed. farm of Visnu in interpreting. the word, ‘krandadasvak’ 
(RV. I. 7,368). - 
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CHAPTER U 


Mythological Legends 


1. Introductory 


Hayagriva legends are found in the Mahabharata and in 
many Puränas. The accounts found in them are conflicting. 
But they provide us valuable material regarding the origin of 
Hayagriva-concept and the extent of the cult of this deity in 
ancient India. Itisa general practice to treat the material 
contaimed in the Mahabharata in the beginning before the 
puränic literature, But I deal here with the legends found in 
the Devi Bhagavata and the Skändapuräna at the outset of this 
chapter, because they show a continuity of the pravargya legend 
of the Vedic texts with some variations. 


We have seen in the Vedic literature that the incarnation 
of the horse-headed one is not attributed to Visnu but to Yajna 
or Makha. We know also Yajsa, according to the Taittiriya 
Aranyaka is nothing but a proto-form of Víssu. The legend that 
appears in the Pascavimsa Brahmana, the Taittiriya Samhita, the 
Taittiriya Aranyaka and the Satapatha Brahmana ete., in the 
varied versions, is developed even in the Puränas with changes 
in details of the story. 


2. The story of the Vedic Pravargya - Puranic legends 
a) The Devi Bhagavata 


In continuation of the legend which is found in the Vedic 
literature in connection with Pravargya, we come across a simi- 
lar story in the Devi Bhdgavata, where we find a Hayagriva, a 
demon killed by his namesake Vísnu-Hayagriva. The origin of 
the event of the separation of Vissu’s head from his trunk is also 
found in the Devi Bhagavata. First we shall examine the details 
of the story. 


Once Mahävimu desired to rest for some time to recoup 
himself from the fatigue, which resulted from the long fight for 
thousands of years with the demons. At that time the gods 
made preparations to perform a sacrifice. Because Mahavisnu 
was the master of sacrifices performed in honour of the gods, they 


16 


could not begin it without his presence. So Brahma and others 
went to Valkuntha, the abode of Vissa to meet and invite him. 
But they could not find him there. Then Brahmz and others 
could see through their power of meditation where Visnu was. 
Finally they went to the place where he wasin deep Yogic 
slumber and waited there for a long time. But Vispu did not 
awake. Then Brahma had а plan that flashed in his mind to 
awake Visnu. lt was to create termites (vamri) to eat the end of 
the drawn bow. When they ate away the end of the bow planted 
on the ground, the chord connecting the two ends of the bow 
would break, the bow would straighten up and the quick 
abrupt jerk of it would awaken Visgu. According to his plan 
Brahma created termites (vamri). The termites argued that the 
benefit of awakening Lord Visgu from deep sleep would go only 
to the gods, while the sin of awakening a sleeping person would 
fall upon them. In this context the following puränic verse is 
found : | 


nidräbhangah kathäcchedo dampatyoh pritibhedanam | `; 
sigumatrvibhedasca brahmahatyasamam smrtarh || 
The Devi Bhägavata 1.5.20, 


“To disturb one deep in sleep, to interrupt a story, 
to separate husband and wife, also mother and 
child from each other — the results of these deds 
are similar to the killing of a Brahmin (brahmahatya).” 


Brahma conceded the fairness of their argument and 
accepted that, in future, a part of the benefit of the Yajsa shall 
go to the termites. It was after this the sacrificial offering 
(havis) which in the course of being submitted to the fire falls ап 
the sides of the pit of fire became the share of the termites. The 
promise of Brahmä pleased the termites and they did their job 
entrusted by Him. The bow of Vissu straightened up with а 
terrific sound. The gods were terrified; the whole universe. was 
shocked; the earth experienced a convulsion and the oceans too 
were agitated. Moreover the head of Vissm which was out from 
the trunk rosc high up into the sky. When Вгайта and other gods 
opened their eyes they found only the body of Vissu lying there 
without the head. They were much worried about the nnexpected 
outcome. Brahmä ordered the Vedas to praise Devi in the form 
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of Маһйтауй for solving this problem. The latter consoled the 
gods and told them that the curse given by Mahälaksmi is the 
cause for this happening. She also enlightened them regarding 
the significance of ths loss of Viszw’s head viz., the facilitating of 
the destruction of the demon Hayagriva. Further she instructed 
the gods to approach Visvakarman to fix a horse-head on Vignu's 
truak to serve the purpose. 


The significance of Vissu in the horse-headed form is 
substantiated by two important factors. In ordinary course 
nothing happens in this universe without a cause. This occur- 
гелсе is caused by a curse given to Visgu. This is typical to the 
puranic explanations of puzzling situations. This happening 
has not only fulfilled the purpose of the curse given by Maha- 
lakgmi but also became benificial to the world due to the 
destruction of the wicked demon who bagged & boon from Devi 
only to be killed by a horse-headed being. 


Now, we take up the event of the curse of Mahalaksmi, 
which caused the loss of Visnu’s head, Mahavissu once looking 
at the face of Lakgmi simply laughed witout any apparent reason. 
Laksmi, thinking that Visgu was ridiculing her because he had 
an eye on some other woman more beautiful than she, lost her 
temper. She became angry and cursed Vismu that his head 
Should be severed from his body. This horrible curse which 
would cause her to be a widow is symbolically explained in the 
following way. Being overpowered by the influence of Tamasi- 
sakti, which entered her, Mahalaksmi thought that another 
woman as a co-wife would cause her more pain than being а 
widow. So she might have cursed unwittingly because of the 
influence of the Goddess and for also serving a universal divine 
purpose, viz., the destruction of the demon Hayagriva.? 


The following is the legend of the demon Hayagriva. 
After renouncing all enjoyments he controlled his senses and 
abstained from food. He beganto do penance on the banks of 
the river Sarasvati. He repeated incessantly the one-syllable 
Maya-bija mantra of Devi in the form of Tämasisakti. After 
passing a thousand years, the Dev appeared before bim and 
asked him to select any boon he wished. The demon Hayagriva 
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wanted to become invincible to the demons as well as to the gods 
and be deathless. At that time Devi told him that such a boon 
was out of the question, because death is an inevitable pheno- 
menon to every being that is born. Then, knowing that Devi 
was not in favour of his desire for immortality, he wanted 
another boon as an alternative Viz., that he should not be killed 
by anyone but a horse-headed being. Finally this boon was 
granted to him by Devi. 


The demon Hayagriva, having got this boon, became 
naughty and over-confident. Because there is none in the three 
worlds to kill him, he started tormenting all seers and gods. Ав 
he could be killed only by the horse-headed being, the attack on 
him became fruitless, 


As narrated before, the gods requested Visvakarman to put 
а horse-head on Изиг trunk. According to the instructions of 
Devi for killing the indomitable asura-Hayagriva, Visvakarman 
quickly cut off with his axe, the head of a horse and transplanted 
it on the headless body of Visnu. Thus, it is said that Visnu 
became a horse-headed one by the grace of Mahamaya. Accord- 
ing to Devis plan, the horse-faced Visau killed the demon by her 
force. The reading of the whole story that is narrated in the 
fifth chapter of the fifth skandha of the Devi Bhagavata would 
produce a great merit in any man. It can liberate him also 
certainly from all sorts of difficulties.* Further, the Purana in 
its phalasruti slokas prescribes that hearing or reading of Maha- 
mayd's glorious deeds, pure and sin-destroing, gives all sorts 
of wealth. One can understand that the spirit of the purana is 
to praise the glory of Devs, in the form of Mahamaya.' 


The story of the loss of Vissu’s head, found in the vedic 
texts, is expanded in the purünas with their typical reasoning 
and fantacy by including the stories relating to the curse of 
Mahalaksmi and relating to the promise in the form of a boon 
given to Devi's worshipper, the demon Hayagriva. These two 
important events are connected with the maio story, in which 
Devi played an important and glorious role. 
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b) The Skanda Purana 


We come across in the Skända Puräna a version of the 
origin ofthe deity Hayagriva. Initwe find an impact of the 
Vedic pravargya legend. The story of Visnu-Hayagriva appears 
in the Dharmäranyakhanda of the Skanda Purana (Ch. XIV-XV). 
There we have a dialogue among Yudhisthira, Vyása, Skanda and 
Isvara. Yudhisthira inquires about the penances done by Visnu. 
Vyæsa tells him about Vismus severe penance in a pilgrim centre 
called Dharmäranya. Skanda questions how Hari had performed 
penance in the Dharmärasya, where a tirtha called Devasaras 
existed. Yévara said that there in this holy place the horse- 
headed Visti did his penance for regaining His original form by 
getting rid off His horse-head. Then Skanda asks how and why 
the great Hari became horse-headed one.* In course of the dialogue 
among these puranic personalities, Vyasa narrates that at one 
time the gods wanted to perform a sacrifice on the earth. They 
decided to invite Нагі and went to Vaikumtha, the milk-ocean 
and also the nether world in search of Him for this purpose. But 
Hari could not be found anywhere. On enquiry they came to 
know that only Brhaspati could tell gods with his divine vision 
where Harí could be found. The gods finally went to Hari and 
found Him absorbed in deep meditation (Yogürudha) with a 
tentioned bow in his arm. They, failing to bring him to senses, 
requested a kind of insects (vamri) present there to eat away the 
string of the bow for serving the purpose of awakening Hari. 
The vamri-insects speak of sin of awakening a person who is in 
deep sleep." Herethe same verse as one finds in the Devi 
Bhügavata in the same context is reproduced, 


Not only on the basis of the sin involved in awakening a 
person but also due to the wish that they should have a share in 
Yajna, the vamri-insects expressed their unwillingness to under- 
take this task. Getting a promise from the gods that the insects 
willbe provided with a share in Yajsa, they fulfilled their wish of 
the former. Thecord beingcut, severed unexpectedly the head of 
Hari, which at once went to the Heaven.’ Then the gods request- 
ed the help of Visvakarman to put a head on the body of Из. 
Visvakarman demanded the head of Изи for this purpose and 
also requested to have share in Yajsa for undertaking the job of 
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transplanting a head on Visgn’s trunk. But gods could not 
provide Vismu’s head to Visvakarman because they cou!d not find 
it anywhsre. Оп behalf of gods, Brahma promised a share in 
the sacrifice to Visvakarman. It was then mid-day, Visvakarman 
found handy horses of the Sun and cut off one of their heads 
and joi :d it very efficiently to the trunk of Visgu. Thus, Изи 
became Hayagriva. Seeing Visu in that form, the gods started 
to praise Him. In course of this praise the association of 
Yajña wth Vis is extolled with the epithets like “Yajzapati” 
etc., which is very important in this context.’ 


Then Brahma and other gods performed successfully a 
satra Sicrifice and also offered shares of sacrifi;e t; the vamri» 
insects and Visvakarman, When the Yajsia was over Vignu-Haya- 
griva went to a holy place called Dharmäranya and did penances 
there. By the blessings of Lord Siva, Visnu sot back his former 
head. 


Ia this Purana also, we get а different reason for the curse 
which c ‚used Vissu to loose his head and to become a horse- 
haaded one, a legend that is structurally altog:ther different 
from that of the one mentioned in the Devi Bhagavaia. Once 
upon a time Brahmd, being proud, started a dispute ir his court 
for concluding who is the greatest one amcug trimartis-Brahmd, 
Visnu апі Mahes’ara. First he questioned the gods about this. 
But they expressed their inability to answer it. Wiss said that 
evervbody in the three worlds is overpowered by Visaumaya. It 
became evident that Mahavisgu was in every respect superior to 
all the others. Brahmz did not relish this and curssd that Vignu 
should lose his head.? Thus, this curse, according to this 
Purdga, caused the incarnation of Figgu as a horse-headed 
person. 


It is clear that the above-mentioned stories appear in 
both the Devi Bhagavata and the Skanda Puräna regarding the 
details of the origin and the purpose of the horse-headed form 
of Vigsu with slight variations. In the Ден Bhagavata, Devi 
played an important role but not in the Skändapuräna, where 
the Lord Siva plays a part in blessing the horse-headed Viggu for 
regaining His original form. The person who fixes the horse’s 
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head on Vismu s trunk is Visvakarman in both the Puranas, but 
the word ‘tvast:&° is used for Visvakarman in the Devt Bhagavata. 
The pezu'iarity of the transplantation of horse’s head in the 
Skändap:ränı is that the head of one of the Sun's horses was cut 
off and fixed to the body of Visgu. Reminding one of tbe Vedic 
legend of Pravargya. In both the cases the termites demanded a 
share in the sacrifice, whereas Visvakarman also wanted to have 
a share in the sacrifice for undertaking the task of fixing the 
head of Visnu, which reminds us the demand of Aévins in the 
Vedic texts. Tha stories of the origin of the horse-headed form 
of Visnu are connected with the curses given by Mahalaksmi and 
Brahma in the Devi Bhagavata and the Skändapuräsa respectively. 
The purpose of tae emergence of the horse-headed form of Fisgu 
differs in these texts. In the Devi Bhägavata, the purpos: of 
killing of the demon-Hayagriva by Visnu-Havagriva is served 
whereas there is no reference to the demon Hayagriva in the 
Skandapurée2, in which the purpose of the participation of Visgu 
in a horse-head form in the sacrifice is stressed. When the 
Yajna is over, the story regarding Hayagriva practically «nds 
except for the evant of Visgu regaining his original head by the 
grace of Lord Siva in the Dharmärasya. 


2. References to Hayagriva in the Mahabharata and 
the Harivarnéa 

Having dealt with the legends of Hayagriva which show a 
line of evolution of the story developed thematically out of the 
Vedic context, we proceed now to the Mahābhārata. As far as 
the Mahabhürata is concerned, we find the legend of Hayagriva 
as altogether different from the previous ones іл its tone and 
content. The main story of Hayagriva in the Mahabharata sıres- 
ses the important point that Visgu in the horse-headed form is 
the recoverer and promulgator of the Vedas, stolen by the demons 
Madhu and Kaitabha, which fact led him to become the Lord of 
learning and wisdom.  Thecentraltheme here is neither the 
destruction of the demon Hayagriva nor the participation of 
Visnu in a Yajna in his horse-headed form, but the revival of the 
Vedas. 


The names - Afvasiras (MBh. XII. 126.3), Hayasiras (MBh. 
Ү. 97.5) and Vadaydmukha (MBh. XII. 329.48) appear promi- 
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nentlyin the Mahabhärata as epithets to denote Visnu-Hayagriva. 
Especially the name Hayamukha (MBh. I. 23.16) is used to refer 
to Garuda. This reminds us of the Vedic references relating to 
tarksya, a winged horse. We also come across certain references 
to persons called by a name Hayagriva. This shows tho settle- 
ment of a story of a particular deity surrounded by a legend for 
making use of it by later generations as a proper name. 


Before dealing with the main Hayagriva story in the 
Mahabharata, we shall discuss certain references to the horse- 
headed deity found in different contexts. 


1. In the Mahābhārata (MBh. V. 97-5), Narada describes 
the nether world {pätäla) which lies in the middle of the world 
of snakes. He says that here in the world of Pätäla, on every 
auspicious occasion, the horse-headed deity with golden com- 
plexion rises and fills the worid that is called suvarmabha, filled 
with waters, with the Vedic hymns. Їп the Bombay edition of 
the Mahabharata, the reading in this context is: 


atra adityo hayasirah käle parvani parvani | 
uitisthati suvarnäbham varbhirapurayan jagat [| 


The word ''divyo" instead of *adityo" is used in the critical 
edition.!! 


If we adopt this reference of the Bombay edition with 
*adityo' as an epithet to Hayasiras, it indicates the association 
of the horse-headed one with the aditya. This reminds us of 
the general connection between the Sun and the steed and also 
of the identification of Visnu as a later stratum of composition, 
when the horse-headed form has already settled down together 
with the conception of the revival of the Vedas. 


2. Similarly in another instance, we find the association of 
the Vedas with the horse-headed deity. In the Mahabharata 
(XII. 126.3), where the name Hayasiras is alternated with that of 
Asvasiras, a seer tells us about a beautiful region called Badari, 
the abode of Naraand Narayana. The passage under considera- 


tion is as follows: “Where ( Badari), О King! Asvasiras reads the 
eternal Vedas”. 
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.3. We find another aspect of the horse-headed one in the 
Mahabharata (XII. 326 56), which brings to our memory Vissu's 
association with Yajaa. In this context Visnu appears before 
the sage Narada and says, “In the shape of a horse-headed one in 
the north-western ocean, I receive good oblations to the gods 
(havya) and offerings to the manes (kavya), brought with 
devotion." 


4. At one instance in the Mahabharata (XII. 329-48) we 
come across the horse-headed one as a fire-spitting swallower. 
The following is a detailed description of the horse-headed one 
In this form. Formerly Lord Näräyana became the great seer 
Vadavämukha for the benifit of the mankind. While doing 
penance on Mount Meru, he summoned the occean to him. 
When it did not come, he transformed it into liquid water by the 
glow of his own body and at the same time he made its water 
salty like his own sweat. Further he also said to the ocean that 
its water would be undrinkable. But he suggested a way out of 
this curse, viz., when it is drunk by a being called Vadava- 
mukha, its water would become sweet. Apparently the epithet 
Vadavamukha is connected with Vissu through the incarnation of 
Näräyana in the form of Hayagriva, We have also references 
to the epithet Vadavamukha connected with the fire-god™ and 
also Lord Siva. 


In the Santiparva of the Mahitbhärata, we learn how 
Visnu as the horse-headed one brings back the stolen Vedas and 
how he kills the thieves Madhu and Kaitabha. The important 
events of the story are as follows. Vaisampayana inquired about 
the origin of the horse-headed one, who was mentioned before 
as a receiver of offerings to both the gods and manes (havya- 
kavya). As an answer to this inquiry the story of Hayagriva is 
here narrated. 


Once, the Lord Brahma was seated on a thousand petalled 
lotus together with Vedas. Atthat time Madhu and Kaitabha, 
who were born as personifications of the qualities of tamas and 
rajas respectively according to the wish of the Lord Narayana, 
were attracted by the shining Vedic texts. They robbed the 
Vedas by force from Brahmä and took them away to the world of 
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rasatala. Because the Vedas were considered to be the eyes of 
wisdom to Brahma, he felt that he had lost his sight when he lost 
the Vedas. He started to pray for the aid of Visgu for bringing 
back the sto!en Vedas. Vissu, who awoke from His yogic slum- 
ber, was determined to regain the Vedas. He assumed a new 
form with His divine power, which is nothing but the horse- 
headed one. Then shining like the Moon, with a beautiful nose, 
Lord Vismu went to the place where the Vedas were hidden. He 
thus entered into the nether world and began to recite the Vedic 
hymns їп а melodious voice. The two demons were attracted 
by the melodious recitation of the Vedic hymns and went to 
find out the origin of these sweetsounds, leaving the Vedas behind. 
In the meantime Vissu went to the place where the Vedas were 
kept by demons, took possession of them and gave them 
back to Brahma. The two demons came back having searched 
in vain for the divine singer. Not finding the Vedas where they 
were kept, they guessed that they were stolen by Visgu. They 
looked for issu and challenged Him to battle. In His horses 
headed form Иззи defeated them. Тһе story ends with the 
words ‘‘There did the majestic Hari formerly assumed the form 
with the horse’s head. This boon-giving Lordly shape is cele 
brated as an ancient form of His." ™ 


Ат element of allegory is linked with the story of Haya- 
griva’s killing of Madhu and Kalfabha. Mention has already 
been made that both Madhu and Kaitabha are symbolic represen. 
tations of the qualities, the passionate-rajas and inert-famas, 
which qualities are always inherently opposed to the luminous 
pure-saitva, a quality, which is symbolic of Visnu. This motif is 
maintained through out the story. It is stated that both the 
demons possessed the qualities — rajas and tamas, because they 
were originated from them. Symbolically the Vedas represent 
the knowledge through which sattva-hood is obtained. Why 
should these Vedas be stolen by the demons? Before the crea- 
tion of the Universe the creater Вгайта became proud of 
his possession of knowledge in the form of the Vedas. Уни 
wanted to make him realise his true status by removing his ego. 
He created the demons Madhu and Kaitabha symbolising tamas 
and rajas, who always wanted to grab and rob the treasure of 
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the Vedic knowledge. The confrontation between Lord Уи 
in the form of the horse-headed one and the demons Madhu and 
Kaitabha is nothing but a battle between the sattva-quality on 
the one side and the qualities of rajas and tamas on the other. 
In this battle the Sattva obtains victory. пи in this legend is 
described as a Supreme person, whose treasure is spotless pure 
sattva (niskalmasena sativena ѕафраппат) (M Bh. XII, 335.59). 


There are differences in the accounts regarding the origin 
and purpose of the demons Madhu and Kaltabha. According to 
the Devi Bhagavata!* these two demons were born from the ear- 
wax which flowed out of both the ears of Mahavisnu, whe slept 
on the surface of the primeval waters in the beginning of time, 
when there was no earth or any other planet, According to the 
Mahābhārata a lotus flower grew from the navel of Mahävisnu 
and from the flower was born Brahmä. Inthat flower there 
were two drops of water created by Mah@visnu, one drop as 
sweet as honey, from which Madhu with the attributes of ramas 
was born, and the other drop, which was hard, Kaifabha with 
the attributes of rafas was born.** 


In contrast tothe legend in the Mahābhārata, in the 
legend of the Devi Bhägavata we do not find Visyu in the horse- 
headed form in this context, We have already stated what 
purpose the horse-headed one served in the Devi Bhagavata. As 
far as the demons Madhu and Kaitabha are concerned, as usual, 
the story is developed there for glorifying Devi, from whom they 
acquired the boon that death should befall only as and when they 
desire. Here also the event of the theft of the Vedas by them is 
mentioned. Only Vissu, plays the role of the destroyer of these 
demons but without assuming the horse-headed shape. 


It is important to note here how the puränic characters 
appear in two different legends with similar or dissimilar func- 
tions. In this context, a casual reference should be made to the 
tbeft of the Vedas, According to one legend it is not the 
demons Madhu and Kaitubha who have stolen the Vedas but the 
demon Hayagriva, who was punished for this offence by Lord 
Visnu in the incarnation of fish. 
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It is customary to raise the status of a deity by giving a 
cosmic form to him, in which the different aspects of the uni- 
verse are included in a pantheistic manner. Reminding us of 
conceiving mystic cosmic form of the asvamedha sacrificial 
horse in the Vedic texts which is interpreted as the cosmic form 
of Visnu, even the legend of Hayagriva in the Mahabharata pro- 
vides us with a description of the cosmic form of His. When 
Visnu took a horse-headed shape, He is described in terms of the 
cosmic form as follows: *His head was the firmament with lunar 
mansions and stars. His hair was long, radiating like the rays 
of the Sun. His ears were the atmosphere and the under world 
whereas his forehead was the earth. The rivers Ganga and 
Sarasvati were his lips while his eye-brows were two great 
oceans. The Moon and the Sun were his eyes, while his nose is 
said to have been twilight. The holy syllable “Ош” was his 
notion, lightening was his tongue and his teeth are said to have 
been the ancestral fathers who drink the soma juice. The Goloka 
and the Brahmaloka were the lips of the exhalted one and his 
neck was the night of doom.” !3 Thus, the horse-headed Lord, 
who is the ruler of everything in the universe, is praised in terms 
of the above descriptions. 


Similar descriptions of the cosmic form of Viszu in his 
horse-headed shape are also found in the Harivamsa. The text 
is as follows: “Having been praised in this way by different 
saints and ascetics, the great Hari remembered and assumed his 
vast body with the horse's head. The Vedas made up his shape, 
his body consisted of all the gods; in the middle of his head was 
Siva, in his heart was Brahma; the rays of the sun were his hair, 
the sun and the moon were his eyes; the Vasus aud Sadhyas 
were his legs, and in all his joints were the gods. Agni was his 
tongue, the goddess Saryz his speech, while his knees were 
formed by the Maruts and Varuna. Having assumed this form, a 
great wonder to the gods, Visnu, with eyes that were red with 
anger, thrusted the great asura down.!9 


Mention has been already made regarding the demon 
Hayagriva in the Devi Bhägavata. The important matter for our 
discussion on this subject is the conception of the demon Haya- 
griva which appears in different texts in different contexts. In 
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the Mahabharata (1. 65.23 and 1) we find the conception of 
demons, in whose names the word that means ‘horse’ appears. 
Mentioned among the sons of Danu, who were called Danavas, 
next to Sambara, are Puloman and Kesin and others as also Asva- 
Ягаѕ, Asvagriva, Asvasankha, Asvapati etc. Here we do not clearly 
know whether one of the demons in whose name the word asva 
appears, is identical with the demon Hayagriva mentioned in 
another place in the Mahābhārata (V. 128.49) where Vidura des- 
cribes the miraculous power of Srikrsma to Duryodhana, and says 
among other things : 'While sleeping on the vast deep waters, 
he killed Madhu and Kaitabha and in another birth Hayagriva 
too was slain. ‘The Mahabharata has already given us the under- 
$tanding that both Madhu and Kaifabha were killed on account 
of their theft of the Vedas. We do not know whether Hayagriva 
was punished for a similar transgression or for any other offence, 
This passage gives no further details, and only implies the 
slaying of the demon Hayagriva who is barely mentioned in the 
Mahābhārata as an enemy of Lord Visnu. It became a source of 
inspiratıon for the development of a legend around ths demon 
Hayagriva in the later texts. Thus, the demon Hayagriva occupies 
a prominent position in the Harivamsa and later in the Devi 
Bbagavata and other texts. 


In the Harivaisía (31.68-70) the demon Hayagriva is men- 
tioned as an enemy of all gods, especially of Lord Vissu, who, in 
his incarnation of Vamana, measures the universe with his 
three steps. Among other demons the asura-Hayagriva also 
opposes Visnu. 


We have already seen that Vissu killed the demon Haya- 
griva in his incarnation of fish. After the narration of the fight 
between Visnu (matsya) and the demon Hayägriva the story of 
the great deluge is related in great length in the Harivanısa- 
puräna. Thanks to the warning of the fish form of Vismu, the 
good king Satyavrata and the seven seers are the only ones who 
escaped from this great deluge. This legend is concluded with 
the following details. When the danger of destruction due to 
the great deluge was over, Hari, having killed the demon 
Hayagriva, brought the Vedas back to the creator Brahmä. This 
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incident tells us of the temporal sequence during which the 
incarnation of Hayagriva took place. The same story is related 
in the Agnipurasa and the Mastyapuräma. In the Mastyapuraga 
(ch. 53), it is said that when the world was burnt downina 
great dissolution, Visgu in the form of a horse recompiled the 
four Vedas, Vedangas, Nyayavistára, Мїтйзиза and the Dharma- 
süstra. Although this passage keeps the association of the 
deity Hayagriva with learning and wisdom in the form of Vedas 
and Vedängäs etc., it seems that this is obviously a later eloba- 
ration of the Hayagriva legend, because of its inclusion of the 
later texts in the list along with the Vedas. The important point 
to note here is the way how thedemon Hayagriva appears as an 
opponent to Visgu in his different incarnations. 


The demon Hayagriva is also one of ths participants in 
the legend of the great Taraka-batrle. Once the demons invaded 
the gods. At that time Vismu came to their rescue. The Hari- 
vaša (33-15) says: “Then the demon Hayagriva appears in 
the chariot drawn by a thousand horses, crushing the enemies.’’ 
Finally this demon was desiroyed by Ии. 


Eisewhere it is narrated that the mighty demon Naraka 
being over-confident offended the gods. He marched to the 
battle with his four commanders viz. Hayagriva, Nisunda, 
Pañcanada and Mura. ? The Harivamsa describes how the 
demon Hayagriva bravely fought with the Lord Visgu who was in 
the form of Krsga. 


So far we have dealt with the story of Hayagriva-Visnu as 
a protector and reviver of the Vedas as told in the Mahabharata. 
We have also discussed details regarding the demon Hayagriva, 
who gained a prominent position in the Harivamsa-purana, and: 
his enemity to the Lord Vissu in different incarnations. Here we 
encounter a problem regarding the demon Hayagriva who 
appears in different contexts. Itis not clear whether we have 
one and the same demon Hayagriva who appears in different 
situations or we have different Hayagrivas. One may say that the 
same demon Hayagriva appears in different life times to oppose 
Lord Visgu, who incarnates himself in different life times, 
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For example, the suggestion of the incarnation of Haya- 
griva as Kesin will illustrate this point. The Fisgupurama!! gives 
an older version of the story of Kesin who is not at all connect- 
ed with the demon Hayagriva. He is there simply a demon in 
the shape of a horse, summoned and sent by Karasa to kill the 
two children Krsa and Balarama. But this demon was eventu- 
ally destroyed by Krsga. The fact that Kesin as well as Haya- 
griva, by their names and descriptions suggesting a horse's form 
and their role as enemies of Visnu, gives us a scope for identi- 
fying them as one and the same through different life times, as it 
is described in the Harivamía (44-67), Such identifications of 
legendary personalities through different lives are very frequent 
in the Indian epic tradition, 


3. The Demon Jvaräsura and Visnu-Hayagriva 


In contrast to the independent lines of development of 
the Hayagriva story, one in continuation of the Vedic pravargya 
and the other, Hayagriva-Visnu as the destroyer of Madhu and 
Kaitabha, we have a third version of the Hayagriva-story in the 
Kalika purana. It is of comparatively a later origin. According 
to the Kalika puräna, Hayagriva, who is also known as Haya- 
siras and Asvañiras, killed the fever-demon (jvaräsura) and 
stayed at Manikuta hill for the good of all men, gods and 
demons (KP. 81.77). Being afflicted with fever (jvara) and 
because of his killing of the fever-demon, Hayagriva-Vis took 
а recovery bath in a lake situated nearby. This lake was called 
‘apunarbhava’ because a dip into it would put an end to re- 
birth (KP. 81. 74 £f). 


The same puräna refers to the old puragic motif of killing 
of the demon Hayagriva by Visnu in the waters of the Vrddha- 
ganga and on the bank of the Brahmapu'ra, where the temple of 
Visvanätha was situated. Itis said that Уи, the Lord of the 
world, after having killed the demon-Hayagriva, went to the hill 
Maniküta and settled down there (KP. 83.24 f). In this context, 
the word ‘Jagatpati’ which means the Lord of the world but not 
Hayagriva or Hayasiras is used to refer to Visgu. In spite of 
this,inthe verse immediately following the description of 
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*Jagatpati' of the Maniküta hill, which is a well-known centre of 
Hayagriva Mädhava even now at Hajo in Assam, there is a 
reference to the worship of Garudadhvaja with Hayagrivamantra, 
These factors point to the likelihood that the killer of the 
demon Hayagriva is none but Vissu Hayagriva himself. The 
development of this motif is not new, but the killing of jvera« 
sura by Hayagriva adds a new element to the existing versions. 


On the whole we have three important lines of develop- 
ment of the story of the horse-headed one. First, the stories 
exhibit the continuation of the Vedic theme of pravargya with 
alterations, depending on the fertile imagination of puränic com- 
posers. This is an illustration of unilinear evolution of a legend 
from one basic theme with certain additions and ommissions in 
course of time. Second, thestory that is narrated in the Maha- 
bharata seems to have gained much more hold on Ше Indian 
tradition in course of centuries because of the fixation of the 
concept of Hayagrivain the minds of worshippers as a bestower 
of learning and wisdom. This conception took its roots in the 
Mahübharata story of Hayagriva as the reviver of the Vedas. This 
version has nothing to do with the Vedic theory of pravargya. 
Third, inthe Kalikäpuräna the event of the killing of the fever- 
demon by Visau-Hayagriva is an independent version. Here the 
destruction of the fever-demon scems to bethe specific purpose 
of the incarnation of the horse-headed form of Visnu. 


These three versions had separately been developed with 
distinct features serving different purposes. This may be des- 
cribed as multi-linear process of the development of legends ге» 
lating to one puränic deity or character. Although these ver- 
sions are independent of each other with their own distinct fea- 
tures, they exhibit the intensive mutual influence and impact 
among themselves. Among these versions the legend of Haya- 
griva in the Mahabhärata obviously seems to be the earliest one, 
at least as far as the mythological lore is concerned. 
The later texts together with the additions of curses and boons 
typical to the puränic fantacy for the purpose of glorify some 
god or goddess of their peculiar sectarian choice. Regarding the 
story of the Kalikapuraga, where Hayägriva acts as the killer of 
Jvaräsura we find a trend of incorporation of a local legend rest- 


31 


ricted to the eastern part of India, particularly Assam. The 
appearance of the ancient motif of the demon Hayagriva in the 
Kaltka puräna, in addition to that of the destruction of Jvardsura 
may presuppose that this puräna simply compiled these two 
versions without any sense of consistency. It is also possible 
that the authors of this puräna might have thought that both the 
aforementioned killings of the two demons were the playful acts 
of a single deity in the same incarination in different situations. 


4. Hayagriva’s Emergence and Worship according 
to the puränic Geography 


In this section, we shall discuss references in the Maha- 
bharata and in the different puranas regarding the regions and 
places, with which Hayagriva-Visnu is associated, in the light of 
puränic geography. We know the story in the Mahäbhärata 
which narrates the theft of the Vedas by Madhu and Kaitabha 
who took their booty, the Vedas, to the nether world called 
Patala (X11.335ff). This event might have prompted the рша. 
nic character Närada to state that the horse-headed one fills the 
world called Suvarna with the recitation of the Vedic hymns оп 
every auspicious occasion. This mention includes the descri- 
ption of the Paräla which lies in the middle of the world of 
snakes. Continuing this motif of the emergence of the incar- 
nation of Hayagriva in deep waters when there was no 
current creation proper, a reference is made in the Mahäbhärata 
where the horse-headed one receives offerings made to the gods 
and the manes in the north-western ocean.* In the story of the 
horse-headed one inthe form of Vadavamukha, it is the Mount 
Meru which is the centre of the world, according to the puränic 
conception, where Vadavamukha in the form of a seer did his 
penance. At present, ignoring places of the legendary puränic 
conception, according to its cosmography, we refer to the place 
Badari, which is even now existent as a weli-known pilgrim 
centre in the extreme north in the Himalayas and its association 
with Hayagriva. It is said, in a passage of the Mahabharata that 
Asvasiras reads the eternal Vedas ina beautiful region called 
Badari, the abode of Nara and Naräyana.’' 
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The Mahābhārata and also the Värnanapuräna refer to the 
regions of the Päncälajanapada, (Kampilya, modern Kampel, а 
village in the Farukkabad district of U.P., was the capital of 
Southern Parcalz - while Ahicchatra in the same state was that 
of the northern Pascala) as being sacred to Hayagriva.” The 
Vamanapuräna (57.25-27) refers to a sacred place named Aéva- 
tirtha?' near the city of Mahodaya of the modern Kanauj. Here 
the demon king Prahläda worshipped the horse-faced god (tura- 
ngänana) and then reached the Pancala country to which refer- 
ence has been already made.?* 


The region Bhadräsva, where the worship of Ини took 
place in the form of the horse-headed one, has been mentioned 
by different purünic texts. Itis one of the island continents, 
caturdvipavasumati. According to the conception of ‘caturdvipa- 
vasumati’, the earth with four island continents, was 
shaped like a lotus having the Mount Meru as its pericarp 
(karmik8), and the four island continents as its four petals. 
These are: 1. the Kuru or Uttarakuru in the north, 2. the 
Jamba or Bharata in the south, 3. Bhadrasva in the east and 
4. Ketumala in the west. We have another conception of the 
earth with seven islands, ‘saptadvipavasumati’, where the Jambhä- 
dvipa was devided into seven such island continents which 
included both Bhadräsva and Ketumala.* According to a few 
puränic references found in the Vayu (ch. 33-34), the Matsya 
(Ch. 130) and the Markandeya (ch. 54), Priyavrara, the king of 
Jambidvipa, divided the kingdom among his sons. In this 
account also, Bhadrasva (mälyavadırsa) and Ketumala (gandha- ` 
mädanavarsa) regions are found. With this informative back- 
ground regarding the region Bhadr@sva of ancient cosmography 
we come to the individual references to it, associated with the 
deity Hayagriva. The Vigsupuräna (ЇЇ. 49-50) mentions that in 
the region called Bhadräsva, Vienu is worshipped as a horse- 
headed one, in the Ketumäla in the form of a boar, in Bharata, 
in the form of a tortoise and in Kuru in the form of a 
fish, while he is found in the cosmic form (Vifvarupa) every- 
where. This sort of geographical location, where the worship 
of various forms of Visnu were in vogue, is also supported by a 
passage found in the Markandeyapurana (ch. LIV. 31). The 
same puräna further states: “In Bhadräsva, the Lord Janärdana 
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has a horse's head and four arms, resembling a horse and he has 
three eyes." Except for the peculiarity of the three eyes, the 
description of the horse-headed one, specially connected with 
the Bhadrasva region, holds good also in this context. 


We learn from the Skandapuräna that Karma, a form of 
Visnu, is the presiding deity of Bharata, as other gods presided 
over other regions, e g., Asvasiras in Bhadrasva, Varäha in Ketu- 
mala and Matsya in the North (probably uttarakuru).* 


The Vämanapuräna speaks of a different place, where 
Hayagriva is worshipped. In addition to the already referred 
place Mahodaya (Kanauj), this purana (ch. 36, VV. 23—25) says 
that Hayagriva is worshipped on the river Krsna. This puräna 
attributes the name of Bhadrasva to the horse of Visnu, but not 
to a particular region called BhadrZsva, already mentioned. 


Now, we turn to the eastern region of India where the 
Maniküta hii is always associated with the deity Hayagriva, 
according to the Kalikapuräna (81-75). The Kalikapuräna gives 
an account of the region Kzmarupa (modern region of Assam, 
which extends as far west as the river Karatoya in the Bogra 
district, Bengal); Among others, it contains the names of 
Manikuta and Nilaparvata. We have already seen that Visnu- 
Hayagriva, after killing Jvaräsura, retired to the Mount Manikuta 
(KP. 83,24). On the mount Nila the well-known Kamakhyapitha 
is situated. The Mount is now in the vicinity of Gauhati. The 
river Lauhitya passes through the mountains Manikuta and 
Gandhamädana of Bharatavarsa. It has been mentioned already 
that according to the Kalikapuräna, Visnu in His Hayagriva form 
not only killed the fever-demon but also the demon Hayagriva. 
Both these occurrences which were compiled in this purzga took 
place on the mount Manikufa. This factor gives some idea of 
the antiquity of the Hayagriva-Mädhava image on the mount 
Manikuta, which is at modern Hajo, near Gauhati in Assam. In 
this context we have to understand more details regarding the 
Mount Masiküta, where Hayagriva-Mädhava is worshipped even 
now and also the puränic idea that river Lauhirya passes nearby 
this holy centre. It is clear that Lauhitya is nothing but another 
name for the river Brahmaputra According to the Kalika- 
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puräna (67.51-42) it is a great tirtha and is conceived as divine; 
The river Brahmaputra in ancient literature and epigraphic 
records is mentioned as Lauhitya and is associated with the 
region of Pragjyotisa-Kamarüpa. From this, it appears Brahma- 
putra is a modern name, perhaps used from the days of the 
Kalikapurzga where it finds mention as an alternative name for 
Lauhitya. Once this river passed through the hills the Gandha- 
müdana and the Manikuta which was located on the eastern bank 
of Lauhitya. According to the Kamarupa buranji, the Brahma- 
putra took north-west course from a place west of the modern 
Saraighat bridge and east of Sualkuchi, and flowed passing via 
modern Hajo; then turning west it reached Baratiaghat, where 
it received the Manasa river and then had a south-western bend 
via the modern Manasa river, At that time Sualkuchi was to 
the south of the river. It is only at the time of Nara-Naräyana 
that the river was flowing via south of Sualkutci up to the present 
mouth of the Mänasa river which is still called Baralia. The 
dead bed of the river, now silted up, is still called Brahmaputra; 
and duriag the summer the flood waters passing through it and 
the lands under water give it the appearence of a large river, 


It is not out of place to locate one of the demons, who 
bears the name of Hayagriva connected with the region of 
Kämarupa Inthe Kalikapuräna it is not clearly stated who this 
demon Hayagriva was? In the Naraka legend, Hayagriva, as in 
the Mahabharata (11. 83) and the Harivamsa (Il. 63), is an asura 
leader and a great general of Naraka’s army. Naraka, with the 
help of this demon Hayagriva defeated the gods thrice and was 
able to snatch away the kundalas of Aditi, the mother of the 
Gods (KP. 41. 12-15); cf., also KP. 41. 53 ff). Further this 
Puräna (41. 7 and 41. 86) says that the demon Hayagriva was the 
keeper of the northern door of the fortified city of Naraka and 
was killed by Krsga. It is possible that the destruction of the 
demon Hayagriva might have been caused in the same pragjyotisa 
region by Krssa. by whom the demon king Naraka was also slain. 
The name of Haragriva associated with Madhava, who is 
worshipped on the Manikuta hill, brings us nearer to the story 
of the incarnation of Krsna. However, all these factors prompt 
us to think that the Assam region is one of the important centres 
of Hayagriva worship for a few centuries, 
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We have already referred to the holy place Dharmaranya 
and its association with Visgu-Hayagriva, mentioned in the 
Skändapuräna. This puräna informs us that Hayagriva was wor- 
shipped by Vadava brahmins in the Dharmüranya along with 
other deities. The Dharmäranya is located near the river Sabar- 
mati or ancient Svabhramati in the Gujarat state. The Dharma- 
ranya, where the horse-headed Vissu performed austerities, is 
also identified asa place in Sitapur destrict in Uttar Pradesh. 
This was the place, where Visnu was relieved of his horse-head, 
and where he regained his original head. According to the 
puräna, the same place became a great firtha because of this 
event. Although some scholars? view that the story seems to 
be a later concoction by the modha brahmins to add to the 
importance of the place of the Dharmäranyaksetra, it shows а 
fact how the people of this particular region were influenced by 
this deity Probably this story might be a base for serving their 
interest. However, it offers us the information regarding the 
extent of Hayagriva cult in a particular region, according to the 
puranic geography. 


The mention of the incarnation of Hayagriva in the 
Nilamatapuraga, which has orginated in Kashmir, points to the 
recognition of the Hayagriva-incarnation in Kashmir. A holy 
place called Hayasirsa is mentioned in the Ni/amatapurana (vv. 
83-95) as one of the sixty eight rirthas visited by the seer 
Käsyapa, during his pilgrimage; Käsyapa, according to this 
puräna, (vv. 96b, 101) reaches Kanakhala during the course of his 
journey and is advised by Nila to proceed northward to see the 
holy places of Madra and Himavan, as he has already visited the 
places in the East, West and South. The list referred to in the 
above mentioned statement of Nila and the places mentioned 
therein are mostly of Northern and Central India. Nila’s 
assertion may bs taken in the context of places situated to the 
east, west and south of Kanakhala.* The holy place Hayasirsa 
in the list may be the same as Hayamukha, identified by Cunnin- 
gham:' and others with Daundikhera, about 104 miles north- 
west of Allahabad This pilgrim centre may probably be 
associated with the incarnation of the Horse-headed one. It is 
possible also that a temple was built in his honour in this place, 
or some legend concerning with Visnu-Hayagriva might be 
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associated with it. The Kashmiri Nilamatapuräna not only 
mentions this holy place Hayaszrsa but also gives a prominent 
position to the incarnation of Visgu in the form of the Horse- 
headed one among others, which shows the extent of the cult of 
Hayagriva in that region. 


5. Hayagriva in the puränic-list of avatäras of Visnu 


The tradition of the incarnations of Visnu was in a fluid 
sta:e in ancient times and later it crystalized into the conception 
of ten incarnations (dasdvatdra). The list of them varies from 
one text to the other. Itis interesting to note that Hayagrıva 
was not included in the list of the ten incarnations of Visnu, but 
he,as a form of Vissu,occupies an important place in a good 
number of puränas. 


a) The Visnupurana 

In the Vissupurága (У. 17. 11) Visnu's horse-headed form 
is described as one of his incarnations. It is stated there: “He, 
the unborn, who has preserved the world in the various forms 
such as fish, tortoise, boar, horse, lion etc., willthis day speak 
to me"?* The commentary on this passage says that here the 
horse stands for Hayagriva. 


b) The Matsyapuräna 

According to the Marsyapuräna (ch. 53) the Hayagriva- 
avatära preceded the Marsyävatära, supposedly the first of the 
usual list of the avararas. It is said that when the world was 
burnt down in a great deluge, Vismu,in the form of a horse, 
recompiled the four Vedas and Vedangas. etc. This conception 
may hold good in the case of the beginning of one kalpa after 
the great deluge of a previous one. 


c) The Vamanopuräna 

Hayasirsa, according to the Vämanapuräna, is predomi- 
nently mentioned as the third incarnation. No iucarnation after 
Vamana is mentioned in this text. The word avaféra is rarely 
used here in connection with Изи’ ғ incarnations, but the word 
prädurbhäva in its stead is found.” 
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d) The Garudapurana 

According to the Garudapuräna (ch. 202) different martis 
Of Visnu are mentioned as follows : Matsya, Trivikrama, Vamana, 
Narasimha, Rama, Varäha, Narayana, Kapila, Datta Hayagriva, 
Makaradhvaja, Narada, Kürma, Dhanvantari, Ѕеѕа, Yajna, Vyasa, 
Buddha and Kalkin, the last two being in the protection of people 
from the päsandas and also from the sins of the Kali age. This 
long list may not be intended to indicate a fixed list of avataras 
of Visgu, but it seems that their intention is to mention different 
images representing different forms of Visnu. 


e) The Bhagavatapurdga 

In the Bhagavatapurdna (11.7. 11) we have the following 
passage: “Їп my (Brahma) sacrifice (satra) the noble horse- 
headed one was the sacrificial male (yajnapurusa) of a golden 
complexion, fuli of incantations and sacrifices, whose soul was 
the gods and from whose nostril sweet words were created when 
he breathes and he recovered the trace of the Vedas that have 
fallen out from my mouth in the terrible waters." While com- 
menting on this passage, the commentator on the Bhägavata, 
Sridhara remarks that Hayasiras, the horse-headed one, must be 
understood as Visgu's descent as Hayagriva-avatüra. This and 
‘other references in this puräna (VII. 9. 37, XI. 4. 17 & У. 18. 
1-6) show consistently that the process of evolution of the con- 
ception of Hayagriva as Vismu’s incarnation is fully developed 
and well established. The story of Hayagriva became an impor- 
tant one ia the Hiadu mythology and also in the methods of 
Hindu worship at the time of Sridhara (Sridharasvamin). This 
commentator of the 14th century A.D. in his commentary on the 
first verse of the Bhägavatapuräna says categorically that the 
inclusion of the story of Hayagriva is a necessary feature of a 
true Bhägavata. Substantiating this conception he quotes a 
verse from a puräna the name of which he has not mentioned * 


6. Puränic personalities benifitted by the worship of 
Hayagriva 
a) Gülava in the Mahabharata. 


There are certain stories in the Mahabharata (V. 118 ff) 
and other texts where we find legends relating to the glory of 
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Hayagriva and how this deity benifited a few puränic persona- 
lities one way or another. 


It has been assured that whosoever hears or memorizes tbe 
legend of Hayagriva, his studies and intellectual efforts never be- 
come fruitless. For example, a Brahmin seer, found in the 
Mahabharata named Gälava, an inhabitant of the Pañcäla 
country,4! oa being instigated by Siva worshipped Hayagriva and 
thereby mastered the krama style of reciting the Vedas. Galava 
is mentioned in another context and there it is said that this 
Brahmin seer has become the first master of the Arama style and 
was also responsible for the discovery of siks&. a vedänga, which 
is supposzd to be the science that deals with the proper pronun- 
ciation of words and principles of euphony. 


B) Agastya in the Brahmändapuräna 

The deity Hayagriva appears in the Brahmändapuräna 
where we do not find any referencesto legends describing his 
origin and victorious achievements, but init he appears as the 
revealer of the secret glory of the Goddess Lalita, with her 
mantra, nyäsa, homa, püja, purascaraga and also sahasranäma of 
the Devi to the sage Agastya. He exhibits himself before Agastya 
with four arms (Ch. У.У, 9).⁄2 Two important factors are pro- 
minent in the dialogue between Hayagriya and Agastya in the 
fifth chapter of the Brahmändapuräna. Firstly, Hayagriva’s 
function here is to voice the glory of the mother-goddess in the 
form of Lalita. This is somewhat similar to the legend in the 
Devi Bhagavata, where Devi in the form of Tämasisakti plays an 
important role, There it is said that Hayagriva received the sec- 
ret of wisdom from Devi. This occurence exalts the level of Devi 
over thestatus of Hayagriva, a typical feature peculiar to the 
Puränäs of sectarian nature. Secondly, Agastya, who issup- 
posed to be the knower of the essence of all branches of learning 
and a great Brahman-realiser and who is also said to be the 
cause of the initial Aryanisation-process of South India, is des- 
cribed as one of the persons benifited by the appearance of 
Havagriva before him. 


In the beginning of the dialogue, Agastya addresses Haya- 
grīva with epithets like ‘asv@nana’ *mahübuddhe' 'sarvasastravisa- 
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rada’ (O! ho-se-headed one, О! God of great intellect, О! 
Lord! the proficient in all branches of knowledge). These 
addresses remind us of Hayagriva's association with learning and 
wisdom, a point which might have inspired the composer of the 
Brahmändapuräna to mouth through Hayagtiva the glory of the 
goddess Lalitä. Agastya demands that he should be initiated 
into the secret of the Lalitäsahsranama as also into the know- 
ledge regarding the origin of the goddess Lalita, her cor nation 
the destruction of Bhandasura, the greatness of Sricakra and the 
fifteen lettered mantra, nyasa, homa, рӣја, purascaraga, etc. 
already taught him by Hayagriva regretted that he was provided 
previously with the sähasranämas of the goddesses Mantrint and 
Dandini but not with the sahasranama of Lalita. He further said 
“О compassionate one! Hayagriva ! Now a doubt occurs to me 
in this regard as to whether you have forgotten about it or be- 
came silent knowingly? Do you think that | do not deserve to 
listen to these thousand names? What is the reason for your 
silence? Could you enlighten me by telling the cause of it >” 
Hayagriva responded to Agastya by saying that he did not initi- 
ate him into this knowledge because it was considered to be a 
greatsecret, Не assured Agastya that he would definetly initi- 
ate him into this seeret wisdom because he finds him fit. It is 
said that a preceptor should not initiate matters of great secret 
even to his disciple according to tradition. Moreover it should 
be introduced only to an upäsaka and one of utmost purity. He 
also narrated a story regarding the origin of the Lalitäsahsranama, 
Once. the goddess Lalita out of compassion to do good for her 
worshippers, summoned Vagdevi and Vasini and others and said 
"Look! Listen to my words. By my grace you are shining with 
the great power ofspeech and you arealso entrusted witbthe 
duty of giving that power to my worshippers. You know the 
secret of my Sricakra and you are interested inthe thousand 
names of mine, so I order you to prepare a stotra of thousand 
names dedicated to me, which serves the important purpose of 
pleasing my worshippers." Having listened to this command 
Vagdevt, Vasini and others composed a stofra incorporating the 
secret names of Devi. This benediction with various names be- 
came well-known as 'rahasyanümasahasra'. This was recited 
when once the goddess was seated on a throne of lion. АП the 
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gods with their consorts as well asall forms of Saktis such as 
Mantrini, Dandini, etc. attended the court of the goddess Lalita. 
Divine beings, the humans and siddhas were all present. In the 
presence of this audience, Vagdevi, Vasini and others stood and 
praised the goddess Lalita with the thousand names composed 
by them. Devi, pleased with their performance, addressed the 
gathering by instructing them that those who devoted to her 
should always be listened to the Sahasranäma and should propa- 
gate it always among the worshippers. The story was retold by 
Hayagrivato the sage Agastya for the purpose of bringing а 
great spitirualfervour as well as religious significance to it. 
This dialogue is constituent part of the Uttara-Khanda of the 
Brahmasgdapurána, known as Lalitasahasranamapurvabhaga.*? 
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CHAPTER III 
Hayagriva-Visnu in 
Agamas and Tantras 


| When the horse-headed deity has taken root and settied 
In the puränic literature, it has become part of the business of 
the Agamas and the Tantras to provide instructions for prepar- 
ing animage of this deity and also to furnish various methods 
of worshipping it. The central theme іп the Agamas is the wor- 
ship of a god in the form of an image. In course of centuries, 
the Agamic religion has branched off into three schools viz., 
Vaisnava, Saiva and Sakta, giving prominence to Vismu, Siva and 
Sakti respectively. Hayagriva as a form of Visnu finds a fitting 
place in the Vaissava Agamas, which are subdivided into Vaikha- 
nasa and Pañcaratra. In the history of Vaissavism both the 
Vaikhänasa and Päncarätra schools occupy a unique and promi- 
nent place because their literature contains pure theology asso- 
ciated with the philosophy of qualified non-dualism (Visistz- 
dvaita). These schools attach importance to the image of the 
Lord as being fit for adoration (arcävatara) and teach the ritua- 
listic practices together with the underlying metaphysical and 
mystical conceptions. Itisnot tho mere image that only deserves 
worship. The Tantric elements in the Agamas offer us infor- 
mation regarding the mystical syllables attributable to the deities 
in the form of mantras, the magical diagrams in the form of yant- 
ras, and the holy stones in the form of salagramas, etc. Once a 
form of a particular deity is fixed in tbe tradition, formalisation 
of methods of worship become necessary. The essential feature 
of both the Арата as well as the Tantra texts is to provide such 
an information to the worshipper. 


1. Hayatmáka in the Vaikhanasagama 


In the Vaikhánasa literature, we find references to the 
horse-headed form of Vigu in Marici's Vimanürcanakalpa 
(ch. 20) and Kä$yapa’s Jsanakanda (ch. 37). Магісі mentions 
Hayatmaka (i.e. horse-faced Visnu), when be deals with the 
avarasadevatas in the place of käutuka image. There, Hayatmaka 
is described as а deity in white complexion appearing in yellow 
clothes, accompanied by his consorts Nila and Visva. He is 
praised with the utterance: ‘hayatmakatn devesärh sarvanandam 


san@tanam’. 
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Kasyapa's Jnanakända also refers to thehorse-faced Visnu 
with the epithet Hayatmaka. In the chapter regarding the regu- 
lar worship (nityárcana), we find a mention of different forms of 
Visnu to whom flowers are to be offered. The following isa pas- 
sage to the point:" In the ceremonial worship he (worshipper) 
should deposit (a flower) in each ofthe four directions begin- 
ning with East, (and moving) clock-wise for Subhadra, Hayate 
maka, Vämadeva and Punyadeva.” 


In the Vaikhanasa school, the Paramatmikopanisad,? on 
which the famous commentator Srinivasa Diksita wrote his 
Bhasya, is of speclal importance. In this work, the passage 
"sürasvato Vā esa devo yam na va hayak Paramätmikah bhayo’ bhayo 
va sarvam sandhuge avaha” occurs. Here Visnu in the form of 
Hayagriva is referred to. Srinivasa Diksita, commenting on this 
passage, says that Visnu is worshipped as Hayagriva. This Haya- 
griva cannot be an ordinary horse and yet be the basis of all 
branches of wisdom. The word szrasvata is equated with the 
Supreme Divine Being in the form of Ocean. This reminds us of 
passage in Sayana’s commentary, already referred to.3 


2. a) Hayagriva in the Scheme of Vyüha and Vibhava 


The central theme of the Pancarátra religion is that the 
Supreme God manifests himself in five-fold forms, viz., para, 
vyüha, vibhava, antaryamin and arcá. The spirit of this classifica- 
tion of the manifestations of the deity is to attempt to bring the 
supreme transcendent God-head into 'living and loving touch 
with the mundane world'. The para is the first form of the 
god-head, and isalso referred to as ‘the best of purusas’ and 
‘the highest light, seen in meditation’.5 It is described that 
Vyiha-Vasudeva is said to have sprung from Para-vasudeva.5 The 
appearance of qualities (guga) in Laksmi and Narayana (Väsu- 
deva) denotes the beginning of the process of vyüha" In the 
vyssha system Vasudeva, characterised by the six gunas,® is the 
first vy&ha. From the Vyüha of Vasudeva, emanates Sad#karsana 
ia whom wisdom (j#dna) and strength (bala) alone get manifested. 
From Samkarsana comes Pradyumna, whose qualities are wealth 
(aisvarya) and potency (virya). From Pradyumna emerges Ani- 
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ruddha to whom belong power (sakti) and light or brilliance 
(rejas ). 


From the point of view of the Laksmitantra? (11. 21-35), 
all these vyuha forms are said to proceed from Laksmi, whereas 
the Vihagendra Samhita! maintains that they emanate from 
Vasudeva himself. Vibhava is the next manifestation, which is 
Otherwise known as avatära. According to tbe Pascaratra system, 
the relation between Vyuha and Vibhava is different from the 
puränic conception of avatüra. The only Supreme Being the 
Pärncarätrins visualise is the trascendent one and he is not in 
any way directly related to the world. Therefore, the Pañca- 
ratra Sanità texts explicitly describe the incarnations as either 
all springing from Anirudahal! or some from Vasudeva and the 
rest from the other vyzhas.!? We should note here that the 
supreme being does not incarnate himself by descending to the 
mundane world as it is conceived in the puränas. The Райса- 
ratra Samhita texts do not maintain that the Supreme being, lay- 
ing aside its transcendent and unmoving nature, assumes 
directly those incarnations in finite forms. So, in contrast to the 
puränic conception, the Päfcaratra system allows only the 
vibhavas (avatära) to emerge from vyühas. 


The incarnation of the horse-headed form of Vimu can 
also be fitted into the Päncarätra vyuha mould. A few Раяса- 
rätra texts refer to Hayagriva as an emanation from Samkarsana- 
vyuha whereas the Mahabharata describes Aniruddha as the 
source of the horse-headed one. 


According to the Viivamitra Samhita, Hayagriva emanates 
from Särmkarsana (Samkarsanat hayagrivah). According to this 
text, Visvamitra was asked by the sage Käsyapa about Samkar- 
sana who was born in different forms.!? 


We find support for this view even in the text called the 
Srivisqutilaka, where it is stated : 


purusadyasca catväro jatas samkarsanädapi] 
samkarsanäd hayagriva jätäjnanamayo harih|| (ch.1I, P 13). 


Here it is said that Hayagriva as Hari (Vissu) full of knowledge 
has emanated from Saawkarsana. The quality of the jnana 
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(knowledge) of Samkarsana is well represented in this context in 
the vibava manifestation of Hayagriva. 


A similar idea that Hayagriva, as a form of Visnu, emerged 
from Samkarsana, is also found in thc Padma Samhita (11.358). 
We read the following lines in the Jnanapada of this text: 


samkarsana haya grivo sahkhodara nrkesari 


In the Mahābhārata, Vissu in the form of Hayasiras, who 
brought back the Vedas stolen by Madhu and Khaitabha, is des- 
cribed as the Aniruddhamarti, a vy&ha form Visnu, with a change 
only іп the head part of the deity./^ When Madhu and Kaitabha 
saw Visnu in Yoganidra, they attempted to attack him. In this 
context the author of the Mahabharata refers to Vissu by the epi» 
thet ‘Aniruddha’ instead of by the term Hayagriva.5 On the 
basis of this 1eference, P. Gangadhar in his article “Iconography 
of Hayagriva, a new light"!5 says that Hayagriva is an emanated 
form of the vy#ha known as Aniruddha. Further he follows a line 
ofargument which places the incarnation of Hayagriva at the 
very beginning of Brahma'screation. However, he thinks that 
the ten incarnations recur in every kalpa. As many kalpas form 
a Brahma's life-time, he considers the Hayagriva incarnation of 
Visnu to be a form which appeared prior to the occurance of the 
ten incarnations. Generally it is believed that the fish incar- 
nation as the first and the foremost in the usuallist of incar- 
nations. However, the Malabha@rata conception of linking туийа 
and vibhava in the case of Hayagrtva is quite different from that 
of the Раясагагга Samhitas. 


b) Hayagriva in the celestial and terrestrial regions 


i) The special celestial region named after Hayagriva. 


In the Indian tradition we have many celestial regions cal- 
led lokas. Among them there are upper and lower lokas. Bhu 
Bhuvar, Svar. Mahar, Jana. Таро and Satya are the ürdhvalokas 
and Atala, Vitala, Sutala, Talatala, Mahätala, Rasatala and 
Pätäla are the adholokas. Apart from this tradition we have 
also celestial regions named after the puranic characters and 
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deities. For example, Dhruva,!? a person who appears in the 
Visnupurana and the Bhägavata, was given a special celestial re- 
gion, It is higher than all the planets and is generally called 
Dhruvatarz. The Hayagrivaloka is comparable in conception 
and content to Goloka,!? the abode of Sri Krsna. 


We have a reference to the Hayagrivaloka in the Sanat- 
kumara Samhita.!? The world of Hayagriva is located in the 
North, remlnding us of the fact that the northern direction is 
allocated to Hayagriva as Vimanadevata or àsanadevata.?? The 
following are further details ofthe Hayagrivaloka, a detailed 
descriptive account of which is in this Samhita. The width of 
the /oka is hundred yojanas and is equalto its length. It shines 
all over with well-arranged ramparts (prakära) studded with 
pearls. It has four golden towers. This Havagriva-loka form- 
inga nucleus in the centre is surrounded by further celestial 
regions of the same shape in eight directions with ten regions 
above and ten below. Thus all together there are one hundred 
red celestial regions centered around the Hayagrivaloka. There is 
a big pleasure-mountain called ‘Lokaloka’ and on it flows the 
river named ‘Prasravani’. The mountain is full of Peepal trees 
(asvattha). The area on the out-skirts of this loka is called 
‘Tungagandhi’, It is even and auspicious. On the mountain there 
are four splendid towers made of iron (Krsnaloha) the door- 
keepers are Trinetra in the South, Bhisana and Rocana in the 
West, and Pramoha and Visvaka in the North. The names of 
these towers are the following : Niyoni, Nivaya, Sulaya and 
Pralaya. The arched doorways of the respective directions are 
called Sandhana, Pradhana, Sudhäna, and Dhäna. Away from 
the Southern tower there is located a celestial region called 
Somaloka which runs into a hundred yojanas and is a hundred 
yojanas away from Hayagrivaloka. 


ii) Hayagriva worship in rhe Terrestrial regions : 


We have already examined how different forms of Visnu 
are worshipped in different terrestial regions, according to the 
puränic geography. Bhadräsva is the abode where Hayagriva is 
worshipped. Mention of Bhadrasvais also made in the Panca- 
rātra texts. The Näradiya Samhitz says that Hari is worshipped 
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as Hayasirsa and Hayayogi in Bhadragva.*! It is intercsting to 
note that the epithet ‘Hayayogi’ is used here for Hayagriva. 


c) The significance of Hayasirsa Päncarätra 


The title of the Hayasirsa Pazcarütra text demonstrates 
the popularity of the cult of the horse-faced form of Visnu and 
the special status it enjoyed in the Päxcarztra school. In the 
twenty five Pañcarätra works enumerated in the text, the Haya» 
sirsa Pancarätra stands as the foremost.22 


The origin of the horse-headed form of Visnu as the reviver 
of the Vedas is told in a dialogue between Brahma and Siva and 
was retold by Bhrugu to Markandeya. The legend of Hayagriva, 
narrated here isintune with that of the Mahabharata. From 
the evidences of the names of the provinces forbidden in religious 
consecration ceremonies viz. Касса, Käveri, Koñkana, Kama- 
rupa, Kalinga, Kanci, Kasmira, Kosala and Maharastra. We can 
conjecture that this work was composed somewhereinthe North- 
ern part of India. This is corroborated by the fact that Hayasirsa 
Päncarätra is available in the KZsmira and Nägari (Northern 
Indian) scripts only. These scripts only are recommended for 
transcriptions of this sacred text (1, 3, 3-4). 


The status of the Pa#earatra system is also raised by the 
narration of the origin of Hayagriva-avatara. When the stolen 
Vedas were brought back by Visnu-Hayagriva, the story goes 
that Brahma requested him to narrate the doctrine of the Райса- 
ratragama which were taught by Visnu himself in ancient times. 
Thus the genesis of the scripture (sästrävatara) finds its proper 
place in the first chapter of this work. 


d) Hayagriva as primary and auxiliary deity 
i) Hayagriva image as a primary deity 


According to the Pañcaratra texts, Hayagriva as a primary 
deity exhibits the chief feature of bestowing wisdom to tbe wor- 
shippers. The legend of Hayagriva's retrieval of the Vedas is 
the main source of inspiration for the image of Hayagriva. This 
factis well-demonstrated in the prescription that a book or a 
manuscript ought to be placed in one of its bands. The descrip- 
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tion of the Hayagriva image is found in the Pauskara Samhita, 
the Sesa Samhita, the Padma Samhitz, Hayasırsa Samhita, the 
Paräsara Samhita, the Tsvara Samhita etc. We shall deal the 
iconographical details of the image of Hayagriva inthe chapter 
on Iconography. 


ii) Hayagriva as an auxiliary deity 

We have also references of secondary importance relating 
to Hayagriva figures. Sometimes we find images of Hayagriva 
as a door keeper (dvarapalaka), as a figure to be put on a temple 
tower vimana (Vimandevata), accompanying deity (Parivara 
devata) and so on. 


In the Fisvaksena Samhitä, in the coniext of allotment of 
seats for gods during the procedure of performing Päja, the 
northern direction is allotted to Hayagriva.23 This allotment of 
the northern direction to Hayagriva sounds similar to the pres- 
cription of direction to the same deity among Vimanadevatas. In 
the Näradiya Samhita also we find that the Northern direction is 
allotted to the deity Hayasirsa (Hayagriva) as one of the vimana- 
devatas, whereas the eastern direction is allotted to Sridhara. 
Such an allotment, according to the Naradiya Samhita, is pres- 
cribed only for the second level (tala) of the Vimana.24 


The Visvamitra Samhita*> (ХХІ, vv. 68-69) prescribes that 
on the first level (tala) of the construction (präsada) Varaha, 
Narasimha, Sridhara and Hayavaktra shouldbe placed in the four 
directions and Garuda or similar figures should be kept in the 
four corners. 


Usually, the vimänadevatas are also known as the deities 
in-charge of the different directions (difmiurtis). Eevn in the 
Kapinjala Samhita Hayasirsais one of the dinmärtiimages placed 
in the Northern direction.?5 In another Samhita it is stated that 
the deity in the sancium sanctorum should be placed in the East, 
Varaha in the South, Narasimha in the West and Hayasirsa in the 
north as dinmürtis,?7 


Even in the process of worship the peculiar feature is that 
the seat of Hayagriva is allotted only in the North according to 
the Sanatkumära Samhita.28 
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We come across Hayagriva as dvarapalaka in the temple of 
Vaisnavi saptamatrkas. The list of saptamatrkas vary from text to 
text. According to the Naradiya Samhita Vägisvari Kriya, Kirti, 
Laksmi Srsti, Vidyajand Kanti are seven matrika goddesses facing 
the Southern direction. Itis said that Sridhara and Hayavaktra 
are the doorkeepers (dvarapalaka) in the temple of these mätr- 
kas.?9 


According to tbe Padma Samhita39 in course of a discus- 
sion regarding accompanying deities (parivära devata), we find 
a mention of Hayagriva together with Surya, Candra and others 
to be located in the second court-yard (Zvarana). 


The Jayakhya Samhità gives us an interesting piece of 
information typical to the tantric ideology. In Tantrism we have 
a few male deities with their female counter-parts. reminding us 
ofthe Sakta and Sakti doctrine of the Tantras. In the same 
fashion, the horse-headed deity has his female counter-part with 
the name ofjVagisvari. The dhyaanu Sloka of this goddess des- 
cribes her features. She carries a white conch-shell and a lotus 
comparable to the jasmine flower and the moon (kunda and Indu) 
of pure white colour. Further she carries a book in one of her 
hands and exhibits the boon-bestowing gesture (Varada) with 
another hand. She is considered to be the power (Sakti) of the 
Lord. Her essence is sound, i.e. Vedas (Vibhoh sabdatmika 
saktih). 


e) The Päñcarätra texts as sources of Yantra, Mantra Mudra, 
Salagráma etc. of Hayagriva 


Basides images, mystical diagrams are also used in the 
process of worship. For such mystical diagrams, we find texts 
like Vrddhapasicaratra and others as the source. 


The various pänaarätra texts provide us also with the 
information regarding the mysticalsyllables (mantra) of Haya- 
grīva. In such a list we may include the Visnutilaka, the Padma 
Samhita, the Kapinjala Samhita and other texts. The hand- 
gesture with the name of Hayagriva (Hayagriva-mudra) is also 
described by the Pañcaräira work, the Sanätkumära Samhita. 
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Hayugriva sülagrámas are also described in different texts of 
рапсагаіға. All these topics will be discussed in detail in the 
chapter devoted to the objects and methods of Hayagriva 
worship. 


II. Hayagriva Reference in the Tantras 


We can derive materials regarding mantra, yantra and 
various forms of worship regarding Hayagriva from the Täntric 
texts such as the Laksmitantra the Szradatilakatantra, the Meru- 
tantra and the Yoginitantra. 


a) The Laksmitantra 


First, we refer to the Laksmitantra,’! a Pancaratra text 
with all tantric paraphernalia, giving prominence to the mother 
goddess LaksmI with her various forms. In this text, several 
images and the process of the mental sacrifices are described. 
Various abstract ideas are mystified and conceived in terms of 
spiritual symbolism as well as in human and semi-human divine 
forms Dharma, Jnana, Vairagya ‘and Aisvarya have human 
forms with fair complexion, a lion’s face and very energetic and 
Adharma, Ajzana, Avairdgya and Anaisvarya are also endowed 
with human forms and are supposed to be red in colour. 
In the same context the four well-known vedas are referred to 
as possessing the combined form of horse and man. This refer- 
ence evidently is to the deity Hayagriva, the bestower of learning 
and restorer of four vedas from the demons. 


b) The Säradatilakatantra 


The Saradätilakatantra?? describes the horse-faced god, as 
pure white in colour like the night of the Sarat season and like 
a conch-shell decorated with orpaments and studded with pearls. 
He is described as seated keeping his two hands on knees and 
holding with the other two upper hands a disc and a conch-shell. 
This description seems to be closer to the mediiative posture of 
the deity, suiting the purpose of the process of worship described 
in the text: where wealso come across some details regarding the 
mantra, mudra, japa, homa., etc. of the horse-headed deity. 
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c) The Merurantra 


The Merutantra?? also provides us with the information 
regarding mantra, purascarana, yantra etc- of Hayagriva. Init 
heis described, as usual, as in image with a calm appearance, 
camphor like white in colour, decorated with various ornaments. 
carrying a rosary, a book and a lotus etc. in his hands. The 
text deals with the different forms of maniras with varied num- 
bers of letters in their compositions ie. ekäksari, astäksari 
anustap, gd yatri. 


d) The Yoginitantra 


In the Yoginitantra** one finds many detailed descriptions 
of the magical powers of Vimu Hayagriva. The ninth chapter 
of the text is mainly devoted to the history and the workship of 
the figure of Vissu Hayagriva which is even now worshipped by 
the name of Hayagriva-Mädhava, in the temple on Maniküto 
Hill, near the village of Hajo in Assam state. This text is com- 
posed in the form of a dialogue between Siva and Parvati. The 
method of worship of this deity seems to be similar to the left 
wing tradition (vamacdra) of the Sakti-cult. It is said that in 
the kamarüpa (Assam) region one should not give up eating meat 
and one should not maintain celebacy as a vow. It is also men- 
tioned that contact with men is natural for women-folk. If one 
quite eating the meat of a swan, a pigeon, a tortoise or a wild 
boar, it would bring great misery to him. The worship of Haya- 
griva- Màdhava at Hajo in Assam was significantly influenced by 
the Vämäcara tantric tradition, typical to the Assam region 
(Kamarupa) as mentioned in the yoginitantra. For example, meat 
of different animals along with vegetables and fruits were offcred 
to the deity. Such a textgal evidence it very important in pro- 
viding information regarding Vämacara Sakteya type of worship 
of the deity prevalent once but now no longer in vogue. The 
field study and analysis of the practices of the present day tem- 
ple tellus that the practices are more recently infiuenced by 
Vaissava movements, particularly of Sankaradeva and others. 
The Vaisnava element of the present-day worship of the deity 
forbids all non-vegetarian offerings typical to the tantric tradi- 
jon. 
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e) The Saktadarsana 


A work called Saktadarsana, supposed to be written by an 
author called Hayagriva, associates the Sakti-cult with the con- 
cept of Hayagriva. This work is also known as the Hayagriva- 
brahmavidya. In the text the phrase ‘iti Hayagrivah’ appears often 
as the final word, in the context of the discussion of different 
philosophical schools. The author appears to be a legendary 
person. He is traditionally believed to be the author of a system 
of philosophy known as 'the Sakra-darsana', the doctrines of 
which are very similar to those propounded by the worshippers 
of Sakti. The text is composed in the form of sutras. So, it 
probably belongs tothe sitra period which is generally under- 
stood to be between 500 в.с. to 500 A.D. The Parasuräma Kalpa- 
sutra is often stated as an ancient authoritative work in the 
Sakta philosophy. In it much stress is laid upon rituals. Noth- 
ing definite can be stated regarding its author and time. Scholars 
in general think that we cannot be sure that the Parasurama 
Kalpa-Sütra is earlier than the time of the Sakta Darsana of 
Hayagriva presently under consideration. There is another work 
consisting of about fourhundred sutras, attributed to the sage 
Agastya. These are definetly of a later time than of the apho- 
risms of Hayagriva, as there is a reference to the former in the 
latter. The system of philosophy propounded in Hayagriva's 
work is a form of Monism or Advaitism associated with tantric 
practice. Here Hayagriva may be the proper name of a person 
or it may be that some one wrote the text under the pseudo name 
of Hayagriva. As iu the case of Visnu Hayagriva playing an 
important role in praising the glory of Devi in the Devi Bhagavata, 
the Brhmända Puräna and a few Tantric texts such as the yogini- 
tantra and the Meru Tantra, the Sakta Darsana brings the Haya- 
grīva cult closer to the Sakti-eult. 
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CHAPTER IV 


Iconography 


I. Iconographical features of Hayagrıva from the 
textual sources 


In course of the long art-history of India, Hayagriva as a 
form of Visnu appears in plastic representations not in abun- 
dance. Before we examine the sculptural pieces of Hayagriva 
since the pre-Gupta period, we deal with the iconographical des- 
criptive details found in different texts such as Purana, Agama, 
Tantra, Silpasästra and other works; 


(1) The Puranas 


a) The Vissudharmottarapurana 


The Vissudharmottarapuräna speaks of Hayagriva as a 
part of samkarsana who is one of the vyüha forms of Väsu- 
deva-Visnu.! The traits of knowledge (jzana) and strength 
(bala) predominant in Samkarsanavyuha are also the natural 
characteristics of Hayagriva. Тһе. Visgudharmottarapurana 
recommends that Hayagriva should be represented with the face 
of a horse and eight hands; in four of the hands he should carry 
conch, discus, mace and lotus and the remaining four hands 
should be placed upon the heads of the personified forms of the 
four Vedas, a feature which reminds us of the legend of the 
restoration of the Vedas from the demons by Hayagriva. His 
feet should be placed on the out-stretchec palms of the goddess 
Earth. 


b) The Agnipuräna, The Matsyapurama and the Brahmanda- 
purana. 


Both the Agripurana? and the Brahmändapurana? mention 
this deity with four hands. The Agnipurana describes 
the four hands of the deity holding discus, mace, conch and a 
manuscript, with his left leg placed on the divine serpent 
(sesanäga), while the right is on the tortoise (kurma). The 
Matsyapuräna also supports this view. Although the Brahmanda: 
purüma^ accepts the description of the deity with four arms it 
slightly differs from the description of the deity found in the 
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Agni Puräna and the Matsya Puräna, in particular, regarding the 
arrangement of the objects in different hands. It mentions 
conch, discus, rosary and a book as the objects to be placed in 
the four hands. 


— 


с) The Garudapurana 


The Garudapurana? describes Hayagriva as white-hued like 
a conch-shell, jasmine flower or the moon, effulgent like 
silver, four-armed holding a conch-shell, a discus, a club and a 
lotus, decorated with a garland of forest flowers, of a beautiful 
mouth and cheeks, and clad in a yeliow garment. 


(2) The Agamas 
a) The Pauskara Samhita 

The Pauskara Samhita’ (XXIV, 356) prescribes that the 
Hayagriva figures should be made with a horse face, whereas 
the rest of the parts of the body should exhibit human features.? 
Generally Hayagriva is shown with two or four arms and occa- 
sionally with eight or twelve arms. Usually he carries different 
objects in his hands peculiar to Ии. Depending on the 
number of arms, the number and arrangement of the objects 
vary. In addition to the standard items carried by Visnu, 
manuscript or rosary are the special items to be added to the 
list of objects to be held by this deity, because he is considered 
to be the bestower of knowledge and the recoverer of the Vedas 
from the demons. 


b) The Sesa Samhita 

Tn the Sesa Samhita,? Hayagriva is described as the deity 
with full of ornaments and holding five discs (pancacakradhara). 
This peculiar description of holding five discs is not found else- 
where. The white coloured horse-faced deity (asvanana), the 
Lord of the Universe, according to the Sesa Samhlia (XXII, 
22-23),is seated on а white lotus with the round face of the 
fullmoon functioning as a background halo, making a gesture 
(mudra) with one hand and holding a book (Pustaka), a conch 
shall (Samkha) and a disc (cakra) with the other three and 
spreading the fragrance of pure knowledge (nirmalabharati- 
parimala). 
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c) The Padma Samhita 


The Padma Samhita’ (Kr. XXII, 2-7) describes Him as 
the horse-faced one (asvavaktra) whose colour is white, and who 
has four arms, one with the varada-gesture, the other ones hold- 
ing a book of wisdom (vijanapustaka), a rosary (aksasutra) and 
a conch shell (samkha). 


d) The Hayasirsa Samhita 


In the Hayasirsa Sarihita!! (XXV, VV. 16-25), Hayagriva 
himself says that hisimage should be made with four arms 
arranging in them a conch-shell, a disc, a ciub and the Vedas 
and seated on a blue-lotus together with his consort, with his 
left leg on the serpent king Sesanaga and the right leg on the 
back of a tortoise (karmaprstha). 12 


e) The Parasara Samhita 


In the Paraíara Samhita,'3 different verses give different 
features of Hayagriva with different arrangement of objects in 
his hands : 


1) ‘I salute Hayagriva, holding a disc, a lotus (in his hands), 
decorated with many ornaments, accompanicd by his consorts 
Sridevi and Bhudevi,^1* Here Hayagriva seems to have two hands. 


2) ‘I salute Hayagriva, wearing a crown and holding a 
conch-shel a disc, a club, a lotus and a book of wisdom.!5 
Here five objects only are mentioned. This number seems to be 
odd because usually the number of arms ofa deity is in even 
numbers. 


3) ‘i worship the Lord Hayagriva, holding a conch, a disc 
a club, a lotus, a book of wisdom, a noose (pasa) and a goad 
(añkusa).16 Here too the number of objects is odd. 


4) ‘I worship Hayanana, holding a disc, a conch, a club, 
a lotus, a noose, a bow, a sword, and a book of wisdom.‘!? 
Here the arrangement of different objects in the eight hands 
seems to be correct. Thus we have here an eight armed horse- 
faced deity (asthabahu-Hayagriva). 
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5) ‘I worship every day the well-ornamented Hayagriva, 
who is the Lord of Sridevi, Bhudevi and Niladevi decorated with 
а vanamälö-garland, holding in his arms a conch, a disc, a club. 
a lotus, a book of wisdom. a noose, a goad, fire, a shield stud- 
ded with diamonds etc. (vajradikheta) and a spear (kunta).!5 
Here we have the description of a ten-armed Hayagriva. We 
can presume that the verada or abhaya mudra may be a feature 
ofthe sixth or the eighth hand, although this fact is not explicitly 
mentioned. 


f) Colour of Hayagriva according to the Päncarätra texts 


The Isvara Saimhita!? describes Lord Vagisvara, the beauti- 
ful and calm (vara and saumya) horse-faced one (vajivaktra) 
with a white complexion, and four bands holding a conch-shell, 
a lotus, а white rosary (sitaksamala) and a book.?? 


Generally the Sarshitas and that Hayagriva's complexion is 
white. In course of the Lord's discourse addressed to Sri (the 
Goddess Laksmi) on his various forms and colours in the 
the Sriprasna Samhita,?! it is said that Hayagriva’s colour is 
white (Varalaksabha) whereas Ananta’s is milk-white (ksiravarga). 
Garuda's is golden (кай сака) and Rudra’s is red Sonita.2? 


In the dhyanasloka of the Sesa Samhitz. Hayagriva is des- 
cribed as the deity shining with a white complexion (sveravarna) 
comparable to the colours of the divine Ganges (mandakini), 
ambrosia (атта), lotus (abja), jasmin (kunda), water-lilly 
(kumuda), milk (ksira) and moon (indu). The deity is seated on 
white lotus (sveräravinda) with a full-moon as a halo (pärita 
candramandala).? It is interesting to note here that all these 
objects are white in colour. 


In the Padma Samhita the colour of Hayagriva is compared 
with that of pure Quartz which is a kind of white crystal (spha- 
tika). He wearsa white upper cloth (dhauta vastrorrariya) and 
radiates white lustre (sitaprabha).?* 


In the 7svara Samhitz Hayagriva's white complexion is 
compared to the colour of the snow-covered Himalaya mount- 
ains (tuhinacala)?5 whereas the Visnutilaka compares his com- 
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plexion with the colour of the quartz-mountain (sphaiikacal)a.?$ 
Very rarely we find the description of the colour of Hayagriva as 
other than white. Only the Sanarkumära Saïthit& mentions his 
colour as red (raktanga).?" 


(3 The Silpasastra texts and other sources 


а) The Silparatna 

The Silparatna?? says that the seat of the deity should be 
made of the golden hued pipal tree. The seated figure should 
have a white complexion similar to that of the moon. The deity 
is said to hold his right haud in а preaching gesture (vyakhyana- 
mudra) expounding sastra to his disciples. 


b) The Gaturvargacintamani 

The Caturvagacinämani? supports the conception of the 
Visnudharmottarapuräna regarding the number of hands of the 
deity, and it mentions the eight handed form of the deity. 


П. Chronological sequence of the available Hayagriva 
images in different regions 


It is well-known that Viszu-Hayagriva is represented with 
a horse-head and also with the symbols of Visnu. It is appropri- 
ate to discuss here about other figures in Hindu Iconography 
which are represented with a horse-head. The tenth incarnation 
of Visnu Kalkin, yet to come, is sometimes portrayed with a 
horse’s head on human body with two arms or four. This may be 
due to a false understanding of Kalkin’s association with a horse. 
Kalkin is supposed to be portrayed as a handsom man, riding a 
horse which has two large wings. In a few dasavatard represent- 
ations of later origin, Kalkin is represented with a horse-head. 
In these figures the usual features of Hayagriva carrying a manu- 
script and a rosary are not found. Among the several hybrid 
forms, half animal and half human, we find certain divi- 
nities such as kinnera, kimpurusas, vidyadharas, gandharvas etc, 
Among them one of the well-known horse-headed fiigures is that 
of Tumbura. It is always represented with two hands usually 
one of the hands holding a musical instrument called уна. 
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a) The earliest available figure of Hayagriva 


The plastic representations of the incarnations of Visnu 
in the pre-Gupta period is enr.ched by a figure of Hayagriva, 
apparently hailing from Mathura (Fig.1). This sculpture is 
placed in the Bharat Kala Bhavan, the museum of the Banaras 
Hindu University at Varanasi. Till recently it has escaped 
the attention of the scholars. For First time N.P. Joshi noticed 
it. He made a study of it and published a paper entitled "Haya- 
griva in Brahminical Iconography’’.3° This piece is an arche- 
tectural fragment showing an almost square compartment within 
two miniature pillars. And in this shrine-like square compart- 
ment, we find the figure of a four-handed god who sits cross- 
legged and carries a club (gada) and a disc (cakra) in the upper 
hands, his normaliight hand resting on his belly and the left 
holding an elongated object, the identity of which is uncertain 
According to N.P. Joshi, three possibilities can be entertained 
regarding the identification of this object, (1) it mightbe a water- 
vase as seen in some ofthe contemporary figures of Visnu; (2) 
it might be a conch-shell (saizkha), again very common with Visnu 
and (3) it can be a representation of manuscript. To identify it as 
a manuscript is appropriate in the case of a Hayagriva figure. A 
similar manuscript that can be seen in the hands of a Jaina 
Sarasvati figure from Mathura, attributed to the same period, 
is also suggetted asa supporting evidence for this contention, 
This is obviously a figure of Hayagriva-Visgu, as is clear from 
its emblems.. In the figure the head of a horse bears neither a 
crown nor a halo. The figure is not well-ornamented and the 
vanamala-garland is visible only in parts, Basing on the features 
of the figure and the style of the sculpture, N.P. Joshi assigns 
the figure to the early Kushana period between c. Ist to 2nd 
century A.D. At present this figure is supposed to be the first 
available of the earliest figures of Hayagriva. 


b) A unique figure of the Gupta-Hayagriva. 

Asingle example of Hayagriva figure, belonging to the 
gupta-period presently in the possession of the archaeological 
museum at Mathura,?! is also brought to the attention of scho- 
lars by N.P. Joshi. (Fig. 2) ?? This figure is an architectural 
fragment showing ‘frivikrama’ at one side and a mutilated Haya- 
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griva at the adjacent one. In the catalogue of the Mathura 
Museum V.S. Agarwala’? took notice of the Trivikrama side of 
this piece but not that of Hayagriva which has obviously escaped 
his attention. Here the deity Hayagriva is four-armed and car- 
ries a mutilated club in the upper right hand. The lower right 
arm is raised to the shoulder in the posture of abhayamudra. The 
upper left is now totally broken. N.P,Joshi suggests34 that it 
might have carried a disc. In the lower left hand wefind a 
conch-shell. Although the horse's head is partially mutilated, 
it gives а good appearance of a Vismu-Hayagriva even with its 
existing features typical to Visnu. 


c) A Mathura-Hayagriva of the later Gupta period. 


The Hayagriva tradition at Mathura continued in the later 
Gupta period. Asan example, we have a rotating image from 
Mathura carved on four sides showing Visnu in a human form, 
Varaha, Narasimha and Hayagriva on the respective sides. This 
figure of Mathura period assigned to the c.7th century A.D. is 
iconographically a highly interesting figure (Fig. 3a, 3b, 3c and 
3d). This tells us also that the horse-headed form оѓ Иии 
assumed a special importance together with other incarnations 
viz., of Varaha and Narasimha, The identification of the figures 
on the fourth side as Hayagriva was not certain according to the 
composers of the text of the catalogue of the Museum for Indian 
Art, Berlin,35 but the available figures of the Gupta and the 
pre-Gupta period show that one can identify it definitely as 
Hayagriva. 


d) Hayagriva figures in Visvarüpa sculptures 


It is of a special significance to note that Hayagriva figures 
getan appropriate place in the visvariépa sculptures of Deogarh,3s 
Mandasor, Samalaji and Kanauj. K.M. Munshi, in his work 
‘Saga of Indian sculpture'.?' published a visvarzpa figure (fig. 4 (a) 
and 4(b)from Kanaujof about the 8th century A.D in which 
one finds a small Hayagriva figure only with two hands, This 
figure holds a beaded rosary in the right hand and an indistinct, 
object in the teft. This Visvarupa figure possesses the four 
animal parts viz., the wild boar, the man-lion, the fish and the 
tortoise, above his shouldcr illustrating his four incarnations - 
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Varaha, Narasimha, Matsya and Kurma. Another two-armed 
Hayagriva is also found behind the crown of a three-faced 
Visvarüpa-Visnu image from Samalaji of c. 9th century A.D,?® 


From Baijanath, in Kumaon, we have a magnificient, 
Visvaripa-Visnu image which is very similar in style to that of 
Kanauj.3? This eight-armed Visvaripa figure is standing on the 
hands of the Earth Goddess who is sitting between his feet. The 
entwined snakes (Naga) are put at either side of the pedastal in 
salutation posture. The God exhibits a protection-bestowing 
posture (abhayamudra) and also carries а sword, a mace and an 
unidentifiable object in the right hands and a shield, a disc, a 
bow and a conch-shell in the left hands, The personified figures 
of weapons (ayudhapurusa) flank him. Just over his crown 
(makuta) is Hayagriva and the rest of the images hold lotuses in 
their hands, 


e) Hayagriva of the Pala period from Bengal. 


William Cohn in his “Asiatische Plastik-Heydt Collection 
Catalogue?3? refers te a Pala image of Hayagriva with only two 
hands, He reports that the faees are to some extent mutilated. 
This figure belongs to the collection of Luzac & Co., London. 
He assigns rhis figure to the period of Pala Kings i.e., c. 8th or 
9th century A,D. This figure stands as an evidence to the extent 
of Hayagriva-cult in Bengal. 


f) Horse-headed figure from Rajasthan 


Е.С. Agrawala reports and illustrates in his article, 
namely “Three unique and unpublished sculptures of Hayagriva 
from Rajasthan"! three interesting Hayagriva images detable 
to the 9th and 10th century A.D. АП these figures are with four 
arms and in a standing pose having basket-like crowns (karanda- 
makuta) on theirheads. These are discovered at Atru in Raja- 
sthan, now preserved in the Kotah Museum“? in the same state. 
These horse-faced figures vary in their features and in the 
arrangements of different objects in different hands. The weapons 
held in different hands arequite different. For example, Varada, 
a lotus like mace, a serpent and a kamandalu in no. 262; varada; 
a- lotus like mace, a manuscript and a kamandalu in no. 263. 
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Varada, lotus iike mace, a manuscript and Kamandalu in No. 264. 
The boon bestowing posture (Varada) and a water jar (kamandalu) 
are common to all the three figures. Curiously the first figure 
holds a serpent in one of its hands. Only the Agnipurama stipu- 
lates that the left leg of Hayagriva should be placed on the 
divine serpent (sesanaga). None of the iconographical texts 
mention Hayagriva’s association with a serpent. Т.У. Maha- 
lingam* suggests that it may be taken аз an indication of the pos- 
sible association of Hayagriva with Samkarsana-Vyuha who is 
said to be connected with the serpent Lord Ananta. 


R.C. Agrawala reports also in the above mentioned article 
that he noticed during his tours in Bhilwara region of Mewar 
three-faced male and female images at Bijolian (Bijolya), the 
central face of which was that of horse, and the side ones those 
ofa boar and a lion respectively. These are quite unusual 
sculptures of the chauhana period in Rajasthan- Regarding the 
female counter-part of Vaikuntha-Visnu figares, we do not have 
many examples. The consort of Vaikuntha does not seem to have 
acquired sueh importance. Among the Pascaratra works only the 
Jayükhya Samhita (VI.77) prescribes her worship. An image 
found in Bijolian stands as a rare example of the consort of 
Vaikuntha * This female three-faced image is represented like 
Vaikuntha with three faces. but the central face, instead of being 
human, is that of a horse. This may indicate the representation 
of Sakti or the female couter-part of the Hayagriva form of Visqu. 
Kalpana Desai is of the opinion that the appearance of a horse- 
head in such a figure is merely due to the inffuence of Hayagriva 
worship in Rajasthan where this image is found;* 


g) Hayagriva sculptures of the Hoyasüla period 


Among the enchanting decorative pieces of Hoyasala sculp- 
tures, we have a few Hayagriva figures. At the Laksminarasissha 
temple in Nuggahalli, Mysore State, two beautiful sculptures, 
have been preserved representing Hayagriva-Vismu with the res- 
pective four and eight arms. The first piece of sculptuee (Fig. 
(5a and 5 b) shows Hayagriva with four arms, sitting cross-leg- 
ged upon a lotus-throne. The objects whieh he holds in his bands 

“have been damaged. The one right hand shown crossed before 


70 


the breast, the gesture of wisdom (Jranamudrä), the thumb and 
middle finger touching each other. The uplifted right hand shows 
the rosary (aksamala). This figure represents a benign peaceful 
and calm meditative posture of the deity. 


The second one is a piece of sculpture where the profiile 
of the eight-armed figure of militant Hayagriva is rspresented 
(Fig. 6). In it he wears a beautiful crown оп a clearly recogni- 
sable horse-head. The figure seems to represent the performing 
ofa dance of victory on the corpse of his enemy which lies 
stretched out upon the ground. The deity is richly decorated 
with ornaments as usual as in the case of sculptures of the Hoya- 
sala style. inthe four right hands he carries a club, anarrow, a 
disc and a sword. [n the four left hands he possesses a conch- 
shell, a shield, a bow, a lotus. This Hoyasala piece of sculpture 
is specially interesting because it possesses the signature of the 
sculptor named Mallitamma of the 13th century.” Next to the 
signature of the artist the pedestal of thestatue shows an inscrip- 
tion which declares that this figurc is a representation of the god 
Hayagrivo, There are some more examples of Hayagriva figures 
from Nuggaha]li and Halebid (Figs. 7. 8, 9). 


h) Sculptures in the Häyagriva temple at Tiruvendipuram 


A special temple dedicated to Hayagriva is located on hil- 
lock in Tiruvendipuram where the great Vaisnara reilgious leader 
Vedanta Desika spent a considerable number of years in his life. 
Vedänta Desika's devotion to Hayagriva is well-known. The 
temple at Tiruvendipuram near Cuddalore in South Arcot Dist- 
rict of Tamil Nadu is supposed to be a great centre of Hayagriva 
worship in South India. The main tempe in this place is dedi- 
cated to Devanatha and the shrine of Hayagriva isa separate one, 
built on a small hill nearby. Among the sculptures of Hayagriva 
one figure shows the horse-faced deity in a yogic posture with 
crossed legs and a Yogapatta binding the legs“ (Fig. 10). We 
also find other deities appearing in similar meditative posture 
with yogapatia e.g. Yoga Narhsihha (Fig. 11 (а) and 11 (b) 
Daksinämürti, Ayyappan etc., in yoga posture. The front pair of 
arms are placed on the Козеѕ while the back left and right carry 
a disc and a conch-shell with flames rsspectively. The conspi- 
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cuous ears are exhibited on the fore-head to give the impression 
of complete horse-head. In this figure the usual vajnopavita is 
missing. One of the threads in the necklace on the left chest is 
extended beneath the hanging pendant and goes round the sto- 
mach. This posture is that of a ‘pogdsana’ with a ‘yagapatta’. 
In this posture, the legs are crossed at the ankles and in order 
to assist the worshipper to keep his knees raised, a band (yoga- 
patta) is tied aroud his legs, encircling his hips. A traditional 
verse of praise (storra) which describes the iconographical 
details of yoga-Narasisha is also applicable to Yoga-Hayagriva. 
The verse is as follows: 


Yogapatta samasinam jänunyasta karadvayam | 
Samkhacakro dharam devam Yoganandath upasmahe [| 


Another figure of Tiruvendipuram shows Hayagriva with 
Laksmi [12(a), 12(b) and 12(c)]# in the characteristic posture. 
The deity occupies a seat which isa double padmäsana over a 
Bhadräsana with its left leg bent at the knee, the right hanging 
down, the upper two hands holding the conventional objects, a 
disc and a conch-shell, the lower right in the preaching gesture 
(vyakhyanamudrä), and the left holding Laksmi who is seated on 
his left lap with a bud in her hand. Similar iconographical 
features are found in the figures of Laksminäräyana, Laksmi- 
nrsimha, (Fig. 13) etc. We have an example of Lakshmi-Haya- 
griva figure from Kumbakonam which has the holy thread 
yajropavita, a necklace, a band around the stomoch (Udara- 
bandha), a crown (kiritamakuta) etc. (Fig. 14). 


i) Hayagriva figures at Khajuraho in Central India 


In the treasure of sculptures at Khajuraho, we have a few 
images of Hayagriva. The Laksmana temple at Khajuraho has 
the four-armed standing horse-headed Vissu in a niche of the 
pradaksanapatha.S® The deity is flanked by the personified figures 
of weapons (äyudhapurusa). Out of the four arms only the 
right two arms survived, the lower one in the boon-bestowing 
posture (varadamudra) and the other holding a mace (gadā). 
Both the left hands are mutilated. Along with this fourc-armed 
image of Hayagriva belonging to the 11th century at Khajuraho 
we also have a two-armed Hayagriva image with a bull-vahana.5! 
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In one of his hands he holds a water vessel (kamandalı) and the 
other is in either abhayamudra or varadamudra. 


) Icons of Vaikuntha-Visnu with Asvamukha 


Images of Vaikuntha-Visnu with side heads of a lion and a 
boar together with the central human face are well-known to the 
students of Indian iconography. The Vaikuntha figure is an 
attempt at harmonizing some of his incarnations under the 
principal form of Visu. In the Kushana period we find the 
earliest extant depiction of the Vaikuntha caturmürti aspect of 
Visnu, an example of which exhibits now in the Mathura 
Museum,?? in which the side heads were still human in form. Ás 
R.C. Agrawala??, and other scholars5* pointed out, it was during 
the Gupta period that the animal heads came to be associated 
with such Vaikuntha icons. Details of the features of the 
Vaikuntha figures are given in the Jayakhya $шййїй?5 and the 
Visnudharmottara puräna,’° which are supposed to be the icono- 
graphical texts belonging to the Gupta period. It seems that the 
Narasiinha and the Varaha forms of Visnu played an important 
role in Visou worship in that period. 


Although the above mentioned iconographical texts do not 
refer to a horse-head in the Vaikuntha figures, we come across a 
few such figures with the horse-head. We have a unique image 
of the Sakti of Vaituntha from Bijolon of Rajasthan," which 
has side-heads of a lion and a boar, the central one being that 
ofa horse. The museum at Khajuraho has preserved as interst- 
ing Vaikuntha-VisnuS® with side heads of a lion and a boar. The 
fourth head on the back is that of a horse instead of a demon, 
which was a usual feature of some Vaikuntha figures. It is inter- 
preted that different aspects of the Vaikuntha image represent 
different vy&has. If the central human face represents Vasudeva, 
both the lion and boar heads symbolise the vy#has of Samkarsana 
and Pradyumna respectively. The horse-head behind this figure 
is described as the fourth vyüha, Aniruddha. This interpreta- 
tion is based on the statement of the Mahabharata which is as 
follows: “Anirudha appeared before Brahma with a horse's head 
bearing a danda aud a Kamandalu” 5° The horse-head which 
appears on the back of the . Vaikuntha image in Khajuraho 
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Museum® shows the settled conception of the horse-headed 
deity as a form of Visnu. 


A host of Vaikuntha figures are exhibited in the Museum 
at Srinagar (Kashmir), probably because the. Vaikuntha-cult was 
quite popular in Kashmir during the early medeieval period. 
Among them we find an unusualspecimen, which is important 
from the point of view of the Hayagriva-cult (Fig. 16). This 
Vaikuntha figure$! of immense iconographical interest as it 
exhibits the face of a horse instead of that of a lion on the left 
side. Both Narasisiiha and Hayagriva represent the Samkargana 
aspect of the vyuha theology, the essence of which is knowledge 
and strength. It is suggested that this similarity between the 
Narasimha and Hayagriva forms of Visgu might have led the 
sculptor to replace the lion’s head with that of a horse. How- 
ever,only a more stronger motivational spirit behind the pre- 
sence of a horse-head in the Kashmirian Vaikuntha figure might 
be the wide prevalence of the Hayagriva-cult in those regions. 


k) The horse-headed Sakti in the Vaikustha image 


According to the Jayakhya Samhita,9? the female counter- 
part of Vaikuntha caturmuti is represented by four Goddesses 
viz. Laksmi, Kirti, Jaya and Maya, The iconographical details 
of the consorts of different aspects of Vaikunthamurti are not 
described vividly in the text. But Laksmi occupies the eastern 
side of mandala, Kirt; the southern, Jaya the western and Maya 
the northern. Similarly Vismu occupies the eastern side, Nara- 
sinha the southern, Kapila the western and Varäha the northern 
side of the Vaikuntha image.53 Rare image of the standing con- 
sort of Vaikustha, which possesses a horse-face in the front, 
having eight hands, was found in the Undesvara Mahadeva 
temple of Bijolian in Rajasthan.64 Generally Vaikuntha images 
have a human face in the front. We may think that the popula- 
tity which Hayagriva worship enjoyed in the Rajasthan might 
have led the votaries of the Hayagriva-cult to replace the human 
face of Visau with that of a horse. In discussing the Hayagriva 
images in Rajasthan we have alredy referred to the images which 
are preserved in the Kotah Museum, The image of Laksmi- 
Vaikuntha having a Hayagriva face in the front is described in 
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the Jayakhya Samhita. The Jayakhya Samhita’s reference regard- 
ing the consort of Vaikuntha and her horse-face are a clear 
evidence that the Hayagriva cult was widely prevalent in Kashmir 
where this text is supossed to have been composed. Besides the 
Bijolian specimen, we have another sandstone image of the con- 
sort of Vaikuntha, found from the Site Museum of the Sahasra- 
linga lake, Patan, in northern Gujarat (Fig. 17). This is an 
eight-armed standing goddess with a Rudra face in the centre, 
the remaining two faces of a lion and a boar are seen on the 
right and the left respectively. It is suggested®> that the fourth 
face representing the Hayagriva aspect of the Sakti is to be 
imagined. The huge body, heavy head, ornaments and other 
features suggest that this image belonged to the Chalukhya 
period in Gujarat, 12th century A.D.56 


In addition to the Faikugtha image at Bijolian and at the 
Sahasralisga-lake, patan in northern Gujarat, the images of the 
consorts of Vaikuntha and the images of Vaikuntha are also 
available from Kadawara (Sourashtra), Palanapura and Sandera 
(North Gujarat). 


1) Hayagriva-Mädhava image at Hajo 


We have already seen the Hayagriva-Madhava temple at 
Hajo in the light of references from the Kalikapurana and the 
Yoginitantra, the dates of which are said to be c. 10th and 16th 
centuries respectively. The wooden images of Krsna, Balabhadra 
and Subhadra of Puri and the story of their origin was recounted 
in the Brahmapuräna, which influenced the Yoginirantra. The 
latter was written when the worship of Hayagriva-Mädhava was 
taken up under the patronage of the Koc kings of Kämarüpa - 
Assam. The text of the Yoginitantra presents an interesting 
account?’ of the origin of the Hayagriva-Madhava image, the 
legend of which bears a similarity to the origin of the image of 
Jagannatha of Puri. It has been said that Indradyumna, Ње 
king of Orissa, dreamt one night that a big tree would be float- 
ing along the sea-shore and he would have to cut it into seven 
pieces in the morning. Out of them two pieces were to be 
brought to Kämarüpa country, of which the image of Hayagriva 
and Mathyakhya Madhava were to be made. An Assamese work 
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by Srirtmacandradása, called ‘Maniküta’, contains also the 
same tale narrated in the Yoginitantra. 


Another peculiar feature of this image at Hajo is that it 
is worshipped not only by the Hindus as Hayagriva-Mädhava 
but also by the Buddhists as Mahamuni (Lord Buddha). The 
Buddhists from Sikkim, Bhutan, Tibet and the adjoining terri- 
tories of China used to visit this temple on some special occa- 
sions during the year. Some reports of the British officers and 
the views of Umesh Chandra Talukdar expressed in his book 
“The place of Mahäparinibhana of Gautama Buddha”,® sub- 
scribe to the idea that the image was originally that of Lord 
Buddha and was later mutilated and transformed into an image 
of Hayagriva-Mädhava. According to Capt. E.T. Dalton,” *'the 
Brahmins call it ‘Mahämuni’, the great sage. It is in fact simply 
a colossal image of Buddha in stone, and perbaps, of all the idols 
now occupying the holiest places in temples, the only aboriginal 
one. Its modern votaries with a view to conceal the mutilation 
have given it a pairof silver goggle-eyes, and hooked, gilt or 
silvered nose, andthe form is concealed from view by pieces of 
cloth and chaplets of flowers. But, remove these and there is no 
doubt of the image having been intended for the *'ruler of all, 
the propitious, the asylum of clemency, the all-wise, the lotus- 
eyed, comprehensive Buddha”. Attempts are also made to 
show that the puranic Maniküta hill at Hajo is Kusabati, which 
is the place of Mahäparinibbäna of Gautama Buddha. Accord- 
ing to this Jine of thinking, the Hyagriva-Madhava figure (Fig. 18) 
is in fact a Buddha image, broken and mutilated, was fitted 
with an artificial horse-head said to be made of a compound of 
eight substances of which resin is the main and was kept tied 
with a piece of polished wood, that can be seen from a distance. 
And with a white cloak over the body there is no means of veri- 
fying this, because observers are not allowed to peep into it. It 
is narrated by some people whenever the artificial part of the 
image gets damaged it is secretly repaired by the priests at 
night. 


The image of Hayagriva-Mädhava does not show striking 
features of a horse, Whether we believe it or not it seems to be 
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of a diff:rsnt origin. The temple of Hayagrivaat Hajo is a living 
one and attracts still thousands of pilgrims Although the deity 
therein is being worshipped by the Buddhists of Sikkim, Bhutan 
and other regions, it cannot definetly be stated that the Haya- 
griva-Madhava temple was at anytime some sort of a Buddhist 
shtine. The king Narayana of Cooch (Кос), Bihar, is said to 
have found the temple in an entirely deserted and dilapidated 
condition and was in the midst of an almost unapproachable 
thick forest. He got it repaired and endowed it with land, 
priests, musicians and dancing girls in 1550 A.D. Later in 
1583 A.D. Raghudsvanäräyana, king of Kamarüpa (1581-93) 
patronised the reconstruction of the temple on a large scale. 
The great Vaisgava saints of Assam visited Hajo and paid their 
obeisance to Hayagriva- Madhava. One of them is Madhavadéva. 
When the place came under the Ahom kings, they also made 
generous donations in honour of this deity. An interesting 
phenomenon is that Zayagriva- Madhava was a recipient of a 
similar generous benevolence from the Muslims who held the 
country for some time. 


m) A small Hayagriva shrine in the Srirangam Temple 


In the Srirangam temple of Ranganatha™ the pavitra- 
mandapa in the second (known as Kulasekhara) enclosure has a 
shrine with a single cell for Hayagriva. It contains a Hayagriva 
image as the main figure which is about 2', 6" in height, and has 
four arms, the two upper ones holding a conch-shell and a disc, 
while the lower ones are in abhaya and varada postures. This 
image has to accompany the main image in the procession on 
festive occasions. 


n) Hayagriva images at Känci 


In Käncipuram we find a Hayagriva image in the North 
faccade of ardhamandapa in the Vaikunthaperumal temple 
(Fig. 19).74 This temple belongs to the period of Nandivarman II 
(Pallavamalla) cf the 8th century A.D.’5 Неге we have a stand- 
ing Hayagriva with four arms. The upper two arms carry a 
conch and a disc, one of the lower two is in 'katyavalambitahasta' 
and it is not clear what the other hand holds but it probably is 
in abhayamudra. 'The figures above are flying divine beings in 
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saluting posture. We are unable to identify the figures in the 
lower portion in front of Hayagriva. A sitting figure with two 
hands in front of Hayagriva may be identified with a bigh degree 
of probability as the sage Agasthya before whom the Lord Haya- 
griva appeared in Käncz, according to the Brahmändapurana. 


In the Varadaräjaperumal temple at Käñci also we come 
across a figure of Hayagriva (Fig. 20.) with two hands on a pillar 
before whom we find a figure in a saluting-posture folding the 
hands (namaskaáramudra) with great devotion. The identification 
of the saluting-figure is also problematic. Tentatively we may 
identify this figure also as the sage Agasıhya, because of the 
association of Agastya with Lord Hayagriva at Känci as narrated 
in the Brahmändapuräna 


o) Hayagriva-Visnu in South-East Asia 


P. Dupont refers to an image with a horse-head belonging 
to the pre-Angkorian period (c. 6th century A.D76.) This has 
been identified with kalkin. It is not known whether this identi- 
fication is correct or not, because objects or weapons in the hand 
are not to be found due to the image’s mutilated condition. But 
other references in South-East Asia prompt us to believe that 
this is the earliest example of Hayagriva-Visgu in that region. 


Next Veronica Ions? illustrates a horse-headed figure in 
polished sand stone belonging to Kompong Thom of the 10th 
century (Figs. 2 (a) 2 (b). This is а very good example of the 
horse-headed Visnu from Khmer. This figure possesses only two 
hands but is badly mutilated. Because ofthis we do not know 
which objects these hands carried. Currently this is in the 
Museé-Guimet, Paris. Identifying it as au example of Kalkin 
is not unusual among scholars as it was done by Varonica Ions 
and others. On tbe basis of the Hayagriva figures with two hands 
in the Indian context of art history, it is not inappropriate to 
consider this figure as an example of Hayagriva-Visnu, and not 
as ap illustration of Kalkin, the last one in the dasavatara 
scheme, 


78 


We have at Linteau de Banteay Srei another example of : 
the horse-shaped Visnu which is shown ona harizontal beam, 
fighting with demons, Madhu and Kaitabha and reviving Vedas. 


The inscriptional sources of 10th and 11th centuries also 
speak of the Hayagriva incarnation. The inscription of “prasat 
sankhak“ which dates from the reign of Suryavarman I (1002- 
1050 A.D.) mentions that a Brahmin. Vägisvara Pandita, installed 
the images of Linga, Uma, Murari, Trivikrama, Vajimukha and 
Trailokyasara (which indicates the Buddha). Here the word 
Vajimukha may be identified as Hayagriva. The king Jaya- 
varman VII (1181-1220 А.р.) erected an image of Hayasiras at 
Prah Khal of Ankor. 


In the Combodian statutary we do not know any represent- 
ation of Hayagriva avatara. But in the temple of Bantay srei, as 
we have already seen, the God with the head of the horse is re- 
presented as fighting with Madhu and Kaitabha for the purpose 
of reviving the Vedas. 


p) А few rare Examples of Hayagriva images 


Hayagriva images are not profusely represented in various 
Museums. We find some examples of Hayagriva metal images 
[Fig. 22 (a), 22 (b) & 22 (c)] hailing from South India, Madhya 
Pradesh (Central India) exhibited in the Museum of Art and 
Archaeology, University of Missouri- Colombia, U.S.A. These 
figures are illustrated and their features are discussed by Betty 
D. Robins in her article ‘‘Hayagriva - A minor Incarnation of 
Visnu in “MUSE*.7® 


We have a nice example of a seated metal image of benign 
Hayagriva with a manuscript and abhayamudrä along with disc & 
conchshell In his four hands in the collection of Museum of 
Iudian Art in Berlin, (West Germany) [Fig 23]. Almost with 
similar features with slight stylistic variation we find a metal 
figure of Hayagrivain benign posture from Pondicherry state 
(Private collection) [Fig, 24]. 


There is an example of a wooden popular image of Haya- 
griva illustrated by R.H. Van Gulik in his book on Hayagrlva?? 
[Fig. 25]. 
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q) Hayagriva in Mahayana Buddhism 


In Mahayana Buddism, Hayagriva is incorporated as a 
special deity. Particularly he appears as a god in the 
Mahayanic Pantheon without having any contrasting demonic 
form of the horse-headed one as in the Hindu Mythology. 
Thus the concept and cult of Hayagriva got its acceptance 
by the Buddhist religion in India and later it migrated to such 
distant countries, influenced by Buddhism, as Tibet, China and 
Japan. К.Н. Van Gulik in his work called "The Mantrayana 
aspect of Hayagriva-cult in China and Japan (Leiden, 1935) 
discussed in detail the migration Hayagriva form and its repre- 
sentation in the Buddhist Countries. The important feature of 
the Buddhist Hayagriva figures is that we do not find the repre- 
sentation of it with the horse-head and human trunk as a Zoo- 
marspic form. From the head of the figure of Hayagriva in the 
human form, either benign or ferocious, one or many emerging 
heads of the horse are depicted. Sometimes Mahayana Buddhist 
Hayagriva figures appear embracing their female counterparts 
(Sakti). A few examples are illustrated here to have a glimpse 
of the Buddhist Hayagriva Figures [Fig. 26(a), Fig. 26(b), Fig. 
26(c), Fig. 26(d), Fig. 26(e), Fig. 26(f), Fig 26(g)] hailing from 
Tibet, China, Japan etc. namely (1) Hayagriva embracing his 
female counterport. (2) Hayagriva with the staff, (3) Hayagriva 
of Tjandi Djago, (4) Hayagriva as represented in the Taizukai, 
(5) Hayagriva with staff and Lotus flower and (7) Hayagriva on 
the Water-buffalo. 
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In this chapter we deal with the extent of the Hayagriva- 
cult and the influence it has exercised on the great religious 
schools of Indian tradition. The well-known Acaryas of the 
Vedäntic tradition came into contact with the magical touch of 
Hayagriva-Visnu іп one context or other, Some have inter- 
preted a few vedic words in terms of Hayagriva. Others have 
direct touch with Hayagriva as their personal deity acting as an 
object of worship showing grace on them: In the case of Alvärs, 
the early Vaisnava saints of Tamil region, the praise of the horse- 
headed form of Visnu among others is not unknown. In the 
following pages We shall try to mention various references 
regarding this ferm of Visnu with their significance. 


I. Advaitic Tradition - Sankaracarya 


Sankaracarya interprets the word ‘tirthakara’ in terms to 
mean Hayagriva in his commentary on Sri Visnusahasranama- 
stotra\, Here the word ‘tirthakara’ is interpreted as the pro- 
pounder and preceptor (praneta and pravakta) of the fourteen 
vidyas? which belong to the vedic tradition and also the scrip- 
tures which are non-vedic in their nature. Sañkara mentions 
here that the Lord Visnu, having killed the demons Madhu and 
Kaitabha taught the knowledge of Vedas and other allied 
Vidyas to Brahma (Virfsci) in the beginning of creation (sarga) 
and preached also the non-vedic knowledge to the enemies of 
gods for deceiving them. Не says that this conception is in 
accordance with the puränic tradition. The peculiarity of this 
interpretation, although that it is according to the puränic tradi- 
tion, is to show Hayagrlva as a source of scriptures within and 
without the purview of the Vedic sanction. This interpretation 
brings to our memory the Puranic references relating to Haya- 
griva as a reviver and propounder of the Vedic wisdom and also 
particular to his teaching of it at the time of the beginning of the 
creation. There is no mention of his exposition of the non- 
Vedic scriptures. This factor reminds us of the references 
regarding the incarnation of Visnu such as the Buddha, who was 
supposed to be a teacher of the non-Vedic wisdom in order to 
mislead the recipients of the teaching. The word уайсапа 
(fraud) that is used in the commentary demonstrates this 
point. 
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H. Vaisnava Tradition 


Naturally, Уайт ауа preachers and saints have due regard 
for the horse-headed deity as a form of Visnu : 


a) Nammalvar 


The earliest mystic Tamil Vaisnava saint of South India 
namely Paranku$a (Nammalvar), otherwise known as Sathakopa- 
muni who is one of the twelve Alvar saints, mentions and prai- 
ses the incarnation of Hayagriva in his second Sataka of Tiru- 
vaymoli.3 


b) Tirumangaialvar 


In the Periyatirumo]i of Tirumangai Älvar, we have two 
verses regarding the glory of Hayagrlva as follows: 


*Look! (here is) the lord, who came in the form of the 
horse-faced one, taught the meaning of the Vedas together with 
all the aspects (kala), when these seven worlds were covered by 
darkness (ignorance) and the sages together with the demons 
were in a state of confusion.''4 


"(O Lord!) Once taking the form of horse-faced one, you 
taught the vedas to Brahmä, seated on lotus, saying that the 
“svaras” are important to the Vedas, please protect me.’” 


c) Kulasekhara Alvar 


One of the greatest devotees of the royal origin Kulase- 
khara Alvar, in his well-known work, the Mukundamala refers 
to Hayagriva, mentioning the Lord's victory over Madhu and 
Kaitabha .5 


d) Ya&munacarya 


Yamunäcarya, the grandson of the great Vaissava 
saint Nathamuni and also the paramaguru of Катӣпијасагуа, 
mentions the incarnation of Hayagriva in an indirect manner 
relating the event of the theft of the Vedas and the regaining of 
them by destroying the demons who have stolen them.? 
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e) Rämänujacäarya 

In a few biographical accounts of Rämänujacarya, We 
find his association with the Lord Laksmi-Hayagriva. Accord- 
ing to Andhrapiirna’s work, the “Yariräjavaibhava”®, Muvvaya- 
rappadi's ‘Guruparamparaprabhäva’? and other texts, Ramanuja- 
carya during his visit to Kashmir wanted to acquire the Bodha- 
yanavrtti, on which his commentary on the Brahmasütras is 
based, from the Saradapitha at Srinagar (Kashmir). But he was 
notallowed to take it. In different Ramanuja's biographies 
there are discrepancies regarding this event, but it is a general 
conception that Rämänujacärya’s disciple Kuresa could memo- 
rize the whole Bodhayanavrtti with his intellectual power. An 
important incident is that Ramanujacarya was blessed with 
both the manuscript of Bodhäyanavriti and also an image of 
Laksmi-Hayagriva directly from the hands of the Goddess 
Sarasvati. 


In Guruparamparaprabhava,!9 it is said that Tirukkuru- 
haippiran Pillän, the spiritual son (jnanaputra) of Emberumanar 
(Rämänuja) got the image of Lord Laksmi-Hayagriva, given by 
Sarasvati to Ramanujacarya in Kashmir, as a gift. Thus the 
role of the supernatural elements played in the biographies of 
the great religious leaders is not a rare factor in the Indian 
tradition 


The story of Ramänujacärya getting the image of Haya- 
griva is also mentioned in a work called the 'Amrtasvadini 
composed by Srimadabhinavaranganatha Brahmatantra Parakala- 
swami!! and Andhrapürna’s ‘Ramdnuja-asthottara-satanama- 
storra’ 12 


f) Vedantadesika 


Vedäntadesika!? is a well-known Vaisnava scholar and a 
very famous devotee of Hayagriva. His Hayagriva-stotra had a 
wide range of appreciation. He got initiated into the mysticism 
and esotericism of the garudamantra by his Guru Atreya Ramanuja 
before his death about А.р. 1295. Since then Vedäntadesika, 
occupying Асһагуа'з seat of Kañcipuram started an active pro- 
pagation of Sribhasya and Srivaisnava spiritual doctrines. For 
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some reason he shifted his scene of activity from Käncipuram to 
Tiruvahindrapuram (Tiruvendipuram). There he repeated the 
garudamantra very intensively and completed his spiritual prac- 
tice of it, which might bave impelled him to take his seat of 
activity at Tiruvahindrapuram, supposedly a quieter place than 
Kaÿclpuram, the populous capital city of the then Cholas. It 
is said that Vedantade$ika was initiated into the Hayagriva- 
mantra by Garuda. According to the biographical accounts, 
Vedäntadesika at Tiruvahindrapuram was charmed by the sur- 
roundings of that place with the stream of Gadilam of Garudanads, 
on the banks of which stand even today the Devanzyaka temple 
and also the neighbouring Hayagriva temple, It was there in 
those serene surroundings that be meditated upon Garuda by 
whom he was initiated into the Hayagrivamartra. According to 
a tradition, he was engaged in a vast literary activity during his 
stay at Tiruvahindrapuram. He is said to have composed devo- 
tional literature in Sanskrit and Tamil. Some of his well-known 
Sanskrit poems such as the Devarayakaparicasati, the Hayagriva- 
stotra, the Acyutasataka, the Gopälavimsati. and the Garuda- 
pañcäsati were composed there. Particularly the Hayagrivastotra 
is à hymn on Lord Hayagriva containing thirty two stanzas 
mostly composed in upajari metre. Probably it is the first 
postical work of Vedäntadesika. Even today, the seat, where 
Vedäntadesika sat and composed the Hayagrivasrotra is shown 
to the visitors by the Srivaismavas at Tiruvehindrapuram. The 
Hayagriva-stotra is recited even now by the Srivaisnavas of 


Tiruvahindrapuram during the Brahmorsava celebrations of the 
deities there. This hymn commanded a reverencia] respect by 


Srivalsnavas as they considered it to be the poetica! idealisation 
of the esoteric secret wisdom of the Hayagrivamantra. This also 
inspired a few scholars to comment on it. Mahacárya, the 
famous critic and philosopher, seems to be very fond of this 
hymn and highly appreciates it in his 'Vaibhavaprakasika? It 
has been commented upon by Velämüru Srinivasacarya and 
Srisaila Tirumalainambi Raghavacharya in Sanskrit. Its Tamil 
interpretations by Kuruchi Gopäla Tatacarya and Garaya 
Venkatacarya are well known. According to Vedäntadesika, 
conception depicted in his hymn on Hayagriva, the God of learn. 
ing is the indweller of his heart, the sou! of his soul, and the 
inner ruler immortal. Нг Visualises the God of learning as a 
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divine light who leads him on the path of virtue, truth and 
happiness. Then he sees his deity in the form of a Guru, who 
illumines the heart of the aspirant with the spark of wisdom. 


There is an interesting story in the life of Vedänta Desika 
which narrates an event of horse eating away the grain. Here 
the horse stands for Hayagriva. Once Vedanta Desika crossed 
the river Kaveri and went to a brahmin-locality for getting food 
by begging. Before he could return to perform his worship of 
the Lord, the river was swollen with floods quite unexpectedly, 
Therefore, he was forced to remain on the otherside itself. The 
Lord Hayagriva, his favourite deity, entered in a field and was 
eating the grains in the form of a usual horse. The owner of 
that feild, not knowing whose horse it was, tied it to a pole- 
Next morning when the floods receded, Vedänta Desika returned 
back to his home and commenced the worship of his beloved 
God. But he could not see the idol of Hayagriva there and was 
much worried about this. By his superhuman vision, he could 
visualise everything that happened and repented for the offence 
that he has committed with regard to the daily offering of food 
to be made to the Lord. He could not offer the ‘naivedya’ to 
the deity because he was dissuaded by the floods of river and he 
was detained unforeseeingly on the otherside of the river. At 
this juncture Vedanta Desika, sang the following verse : 


Hayavadana bhagavato mayi yadi karuna syät 
anargala sapadi / 


Atra sametya sucam me nirakarisyatyasam$ayam 
ksipram //!4 


(1f the horse-faced Lord has abundance of mercy 
for me, he is sure to come back here and remove 
my grief quickly.) 


Immediately after reciting this verse, the white gallopping horse 
passed through the street and entered the house of Vedänta 
Desika and finally disappeared very near to his altar of Worship. 
All people were astonished to see this miraculous event and 
became deeply devoted to Vedäanta Desika. 


94 


g) The Parakala Mutt 


Hayagriva is the presiding deity for the pontiffs of the 
Рагакаіа Mutt,!5 which belongs to the Vadagalal sect of Vaisna- 
vism in South India. Aecording to a legend the founder of the 
Parakala Mutt had associations with Vedanta Desika at Känci- 
puram. We already know how an important role Vedänta- 
deSika's great devotion played in his life. Along with the image 
of Laksminarayana, the idol of Laksmihayagriva commands a 
great respect and devotion and stands as a source of inspiration 
for the pontiffs of the Mutt. At present the head quarters of 
the Mutt is stationed at Mysore, where the beautiful image of 
Laksmihayagriva gets daily worship and is also honoured with a 
special kinds of worship during festive occasions. For a long 
time the pontiffs of the Mutt and also the deities therein enjoyed 
royal patronage. Tbe royal family of the Wodayars at Mysore 
showed a great devotion to the deity Hayagriva. 


There are various royal orders (sannads) with different 
dates given by the Wodayars which give us imformation regard- 
ing Hayagriva together with Laksminaräyana as the donee for 
receiving various gifts.i6 In one of such sannads it is mentioned 
that on the occassion of a solar eclipse a gift of land was made 
for the services of the gods Hayagriva and Laksminäräyana.17 
Another ‘sannad’ of Krishnaraja Wodayar III reports that the 
Swami of the Mutt, Brahmatantra Ghantävatara Parakalaswami as 
the donee. The donar granted the payment to the Parakala 
Mutt from the income of certain taluks for the expenses of the 
services of the gods of the Mutt!® Another sannad of the same 
ruler states that the king is supposed to have ordered a grant of 
454 'Varahas for the feeding of sixty two Brahmins on the 
Tirupati hill every day in the presence of Lord Hayagriva.!? Not 
just from the rulers of the Wodayar family but also from other 
Rajas the deities of Mutt got gifts. Once during the religious 
tour of the svami, the Raja Pallanayaka, Raja Damana Gopala 
Nayaka and Bahari Balwant Asaf Jha, made a gift of Sirgur 
Devapura village to the deities of the Mutt.2° The Raja of 
Vanaparti and his spouse Rani Sankaramma and others made 
offerings of the two golden jewels to the deity Hayagrava and 
also a grant of the village of Rangapur.?! 
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Whenever the dignitaries come to visit the pontiffs of the 
Parakala Mutt, it was customary to offer worship to the deities 
ofthe Mutt. As an illustration the Rája of Karvetinagar once 
escorted the swami of the Mutt and performed the worship of 
Hayagriva.? Sometimes the Hayagriva-worship used to take 
place in the royal palace at Mysor on such occassions the swami 
ofthe Mutt, with allthe royal peraphernalia and escort entered 
the fort through the northern gateway, installed the deity Haya- 
griva in the Ambavilas (a hall in the palace) and worshipped 
the deity. Occasionally the worship of Hayagriva is conducted 
in the palace at noon-time. Dolotsava is also performed after 
the evening worship (aradhana).? Not only special pzja was 
performed by the swami of the Parakala Mutt in the Royal 
Palace but also on special requests the swami used to perform 
the worship of Hayagriva in private houses, On the invitation 
of Sri Tirumalai Srinivasachariar the Swami was led to Srinivasa 
Gopalachariar's residence where he performed various religious 
rites and the worship of Hayagriva.24 


During his travels for the propagation of Vaisuavadharam, 
His Holiness of the Parakala Mutt takes with him the Hayagriva 
image. For example when he proceeded to Brahmagiri and 
thence to Talakäveri the swami descended from his palanquin 
and deposited the Hayagriva image in a pavilion constructed for 
the purpose there, Then, having bathed and performed his 
ablutions, he performed abhiseka to Hayagriva with the sacred 
waters of the river Kaveri. Afterwards he took the tirtha himself 
and distributed it among the others.25 Sometimes during the 
long journeys the Swami used to meet other swamijis belonging 
to other monesteries. In 185] His Holiness of Parakala Mutt 
met the Swami of Udipi. In their get-together the worship of 
Lord Hayagriva has an appropriate and prominent place.?5 


It is very interesting to note that at times the pontiffs of 
the Parakala Mutt expressed their strong devotion to Lord 
Hayagriva by adding certain titles to their names. For example 
Srimadabhinava Ranganatha Brahmatantra Parakala Mahädesika 
had the title ‘‘Sri Laksmi-hayagriva divya padukasevaka (the 
servant of the holy sandals of Lord Laksmi-Hayagriva.? 
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Particularly the great devotion to Lord Hayagriva by the 
royal patrons at Mysore is exhibited by the various practices of 
the Mutt on different occasions. On the occasion of the birth 
day celebrations of the members of the Royal family as well as on 
other festive occasions and also at the time of deaths in the 
Royal family, the pontiffs of the Mutt played an important 
religious part by sending tirtha, prasäda and manträksata to the 
Palace. Not only on these special occasions but also every day 
the Royal family members sent material for worship to the Mutt 
but also received daily the flowers offered the day before to 
Hayagriva ( nirmalya), tirtha and prasada. The practice continued 
until recent years, when it went out of vogue due to the change 
in the status of the royal family of Mysore. 


We have to mention here a very important event which 
tells us the story how a great German scholar Rudolf Otto was 
attracted towards the image of Lord Hoyagriva, During the visit 
to India of Rudolf Otto of Marburg (Germany) and J.N. Heinrich 
Frick, on 13th December 1927,2 an interview with His Holiness 
of Parakála Mutt was granted to acquaint themselves with the 
tenets of Ramanuja's philosophy. : Rudolf Otto was immencely 
pleased with His Holiness' elucidation of the system and reques- 
ted him to give the Swami's own portrait that might adorn the 
walls of the University of Marburg. He also requested that an 
image of Lord Hayagriva in silver be made to be sent to the 
University of Marburg for its valuable collection. Then the 
Swami of Parakala Mutt on 16th December 1929 sent to the 
professor through Sri Subramahnya Ayyar, retired Registrar of 
Mysore University, his portrait as well as a silver image of 
Hayagriva and a few Sanskrit verses written in Devanagari script 
composed by way of blessings to “the universal religious confe- 
тепсе” convened by Prof. Rudolf Otto.2? 


It is appropriate here to reproduce the letter of Prof. 


Rudolf Otto and J.N. Heinrich Frick after receiving the afore- 
mentioned objects30— 


Marburg, the 10th of December 1930 


To 
His Holiness, the Parakalasvamin, 
Parakalamatha, Mysore. 
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Your Holiness, 


In the name of the University of Marburg and of the 
“Religionskundliche Sammlung" we render our sincerest thanks 
to You for the generous and beautiful gifts of the fine silver 
image of Hayagriva-Naräyana and of your own portrait, which 
you have sent to our collection. They give us a deep impression 
ofthe noble symbolism of Indian religion and of the personality 
of one of its most important representatives and patriarchs. 
They help us, to show to our students, how religion expresses 
itself in India in refined symbols as well as in noble human 
characters. It is our sincere wish, to introduce our students 
into the rich spiritual life and culture of Indian as well as other 
Asiatic religions. And we beg to recommend our collection to 
Your further interest for this purpose. 


With due reverence, 


The Directors of the Religious 

Collection of Marburg: 

( ) Sealof Religionskundiche Sammlung 
Der Universitaet Marburg 

(Sd. D.Dr. RUDDLF OTTO 

(Sd.) J.N. HEINRICH FRICK 


Der Kurator 

Der Universitaet Marburg: 

(Sd. GEHETMER OBERREGIERUNGSRAT 
( ) Sealof Der Kurator 

Der Universitaet Marburg a/L. 


III. The Dvaita Tradition 
(a) Sri Madhvacharya 


The founder of the Draitasampradaya, Madhvacharya 
alias Anandatirtha refers to the deity Hayagriva in a few con- 
texts. In his work Tantrasara?! he describes the deity with four 
hands, holding a conch, the rosary, a hook and exhibiting the 
sanamudra with the fourth hand. The commentary on the text 
(verses 53, 54)32 mentions the mantra of Hayagriva and also the 
reward to be obtained by the repetition of mantra. We come 
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across references to the story of Hayagriva and his vietory over 
Madhu and Kaitabha for reviving Vedas in Anandatirtha’s 
Mahäbhäratatätparyanirnaya.% It is an interesting point to note 
that we do not find Hayagriva as one of the presiding deities in 
any of the eight Mutts founded by Anandatirtha and entrusted 
to his different disciples who became their pontiffs. Although 
Ánandatirtha refers to Hayagriva in his works, the god did not 
gain а special status in his life and work as he did in the case of 
Vädiräja from whose time onwards he played an important role 
in the Dvaita tradition. 


(b) Vadiraja 

Saint Vädiräja, the disciple of Vyasaraya, was a great 
devotee of Hayagriva and composed a number of verses under 
the nom-de-plume Hayavadana to honour his beloved deity. 
The events of Vadiraja's life are narrated in his work of an 
autobiographical nature, the Sveprabrndävanakhyäna.%t Various 
instances in the life of Vädiraja show his intensive devotion to 
Hayagriva and also the strength he got out ot it. 


Once an icon-making goldsmith wanted to make a good 
idol of Gasesa in an alloy of five metals (pascaloha). He 
prepared a mould and then poured molten metalinto it. After- 
wards he opened it but to his surprise he found in it not Ganesa 
but an icon of a horse-faced deity with four hands. He was 
perplexed by this and threw the image aside in his workshop to 
melt it again for remaking a Ganesa figure. The wonder was 
that the icon did not cool even after a few days. Loosing his 
patience, without waiting any longer, he began to crush it on an 
anvil with a heavy hammer. But the cast would neither lose it 
shape nor cool down. The goldsmith was much disappointed 
and gave up this effort. On the same day during the night, he 
had a dream in which he was told how Lord's grace was showered 
on him by the icon of the horse-headed deity. He was coun- 
selled not to try to destroy it any more but to give to an young 
recluse, who would come for it the next day. That young 
recluse who received the icon from the goldsmith was Vadiräja. 
According to a legend, this idol of Hayavadana is still being 
worshipped in the Šri Sode Mutt, being given the honoured 
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place by the side of the presiding deity of the Мий, Varaha. It 
is said that this event regarding the svarsakära made the entire 
goldsmith-community of South canara to become an ardent 
followers of Vadiraja.?5 


Another important incident in Vadiraja's life was the 
consumption of the ‘naivedya’ by the Lord in the form of a white 
horse. Because a horse is fond of lentils Vadiraja would get a 
special dish cooked with bengalgram-dal, dried grapes, copra, 
cardamoms, ghee, jaggery, and bananas and offer it as ‘naivedya” 
to Lord Hayavadana during the püja time every day. Vadiraja 
held over his head in a vessel naivedya called ‘Hayagriva maddi’, 
a preparation of bengalgram with other ingradeints putting it in 
a vessel. The Lord would come out of the idol, unseen by others 
as a beautiful white horse, put its hooves on Vádiraja's shoulders 
from behind and eat the ‘naivedya’. Vädiräja in the ecstasy of 
this unique experience composed the Dasavatarastetra, celebrat- 
ing the ten incarnations of Vissu in asvadhati (horse-trot) metre, 
which with its rythmic alliteration gradually reaches its gallop- 
ping climax at the time of Lord Hayavadana consumes the 
naivedya. This was supposed to be the regular recitation of 
Vadirája at the time of offering the naivedya. 


Ап interesting event relating to this direct consumption 
of the ‘naivedya’ by the Lord is narrated. The temple priests 
always wondered at the reduced quantity of the naivedya, that 
Vadiraja swami used to bring out the shrine. They thought that 
the swamiji himself must have eaten some part of the food 
meant for the Lord. They could not believe that the image of 
the Lord accepted the naivedya from the devotee. One day they 
decided to teach Vädiräja a lesson and mixed some poison in 
the “Hayagriva maddi”, As usual, the Swami closed the doors 
of the shrine at the time of the offering of the food. After the 
Lord had eaten he removed the bowl from his head and was 
surprised to see empty vessel. He questioned his Lord why he 
did not leave some ‘prasäda’ for his devotees. The priests who 
were awaiting outside to watch the developments could not 
believe their eyes when the Swami opened the doors of the shrine 
and stepped out muttering “No prasada for us today. Не has 
left absolutely nothing for us”. The priests entered the shrine 


100 


and found that the bowl has been licked clean and the image of 
the Lord had turned blue. Only then they realised that their 
swamiji had actually been feeding the lord with the ‘xaivedya’ 
everyday. They hurriedly approached him and fell at his feet 
confessing their quiet. 


Another story? is told about the playful (Zla) activities 
of the horse-headed deity as the beautiful white borse. When 
Vädiraja was camping at Pandaripur it happened so that the 
white horse would go out to the nearby fields and eat away some 
of the tender bengalgram plants. One day the farmer found 
that the white horse destroying his crop. He chased it and 
followed it to determine the owner. He saw the horse entering 
the abode where Vadiraja was staying. The farmer angrily com- 
plained to the saint about the activities of the white horse which 
he thought had belonged to him.  V&diraja understood the 
situation and visualised that it was the sportive play of his Lord 
Hayagriva. He told the farmer that he had no horse of any 
colour whether black or white. The farmer searched Vadiraja’s 
premises but there was no horse at all to be found. He was 
astonished at this because he had himself followed the horse to 
the place. For him it is really mysterious. He doubted his own 
senses and wondered whether he was experiencing an illusion or 
a hallucination. He begged Vadirajaswami to clear the mystery. 
Vadiraja told him that it was the luck of the farmer to see Lord 
Hayavadana in the form of the beautiful white horse. If the 
farmer needed proof of his good fortune of the darshan of the 
Lord, Vadiraja said the farmer should see the next morning how 
the plants have been eaten away by the horse. The next day the 
farmer saw that all the bengalgram plants that the white horse 
had eaten before bore gold lentils. Finally, the farmer apolo- 
gized and donated the entire farm to the Mutt of Vädiräja. 


Another event?’ in the life of Vadiraja also is concerned 
with the Lord Hayagriva as a white horse. During the Vadiraja's 
stay at the outskirts of Belur a white horse was regularly enter- 
ing an adjoining farm to eat away the tender bengalgram plants. 
The farmer wanted to seize the horse but did not succeed. It 
would run towards where Vadiraja staying and disappeared. On 
verification he found that there was no horse with Vadiraja. He 


101 


met the Swami and asked for an explanation about this. Vadi- 
räja answered him by explaining the playful activities of the 
Lord in the form of a white horse. The farmer insisted that he 
should see the Lord once more, but Vadiraja advised him that 
he had seen much more ıhan any mortal eyes had seen. He said 
that he insisted he could seethe Lord again atthe cost of his 
eye-sight. By the insistence of the farmer Vadiraja asked him 
to come the next morning during the puja time. When he came, 
the Swami asked him to keep one eye open and keep the other 
fully closed, with a packing of butter on to keep it cool, As 
usual the beautiful horse came out of the idol and started eating 
the ‘naivedya’ held on Vadiraja's head keeping its forelegs on 
his shoulders. Such a spectacular scene was witnessed by the 
farmer. The eye which had seen this enchanting divine sight 
became completely blind. In this immense happiness the farmer 
donated his farm to Vadiraja. 


Once in Belur some Pathan robbers came to plunder all 
the possessions of Vadiraja at night. Vadiraja’s desciples and 
followers ran away in great fear, leaving Vädiraja to protect 
himself and also the image of his beloved God. Instead of 
robbing him, the Pathans came to the Swami and surrendered 
themselves to him saying how a number of fully armed men on 
white horses were seen all around him in protection of the saint 
and the Mutt 28 


Once Vädıraja visited Mathura and Gujarat. At the 
former place he composed a work called 'Madhvästaka’ while 
carrying a fasting penance for six montbs to propitiate Srikrsna. 
Regular párayama and also recitation of Madhvästaka relieved 
miraculously the long standing illness of a Yogi called Srikrisna- 
yati, who defied all treatment before. He became an ardent 
desciple. of Vädiräja. Even during the trip in Gujarat Vadi- 
raja's profound scholarship aud piety impressed the people there 
where he has many followers even today. During this journey 
in Gujarat he could secure the famous Hayagrivasalagrama at 
Dwaraka.39 | 


Vadiraja gave detailed instructions to his disciples regard- 
ing the Brndävan, a constuction made with zulasi plant on the 
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burialof some Hındu monks to be constructed after his death. 
He instructed a person called Narasappa Nayaka who used to 
spend most of his time in Sode during his last days about the 
design of the Brndavanfor him. But Narasappa Nayaka died in 
1598 A.D. and his successor Ramachandra Nayaka, who was also 
a great devotee of Vadiraja, carried out all the instructions 
about the Brndavan with great reverence. In the plan of the 
Brndavan appropriate places were alloted to various incarnations 
of Visnu starting with Karma, Varaha etc. The place alloted to 
Vadiräja’s beloved deity Hayagriva was just in front of the Mula 
Brndävan where Vadiraja was supposed to be burried. Such was 
the association of the Lord Hayagriva with Vadiraja even after 
his death.40 


Raghavendra Swami of Mantralaya 


Sri Raghavendra of Manträlaya is also associated with the 
deity Hayagriva. Sri Raghavendra‘! at the age of 70 years was 
staying in a small village called Manchäla on the banks of the 
river Tungabhadra. As suggested by his Guru the Diwan 
Venkanna got a fine Brndavan made out of a stone lying near 
Madhavara, five miles away from Manchäla on which the Lord 
$riräma is said to have taken rest for some minutes. One of the 
popular legends says this sacred stone on which Rama rested for 
a while would be worshipped for 700 years. Thisis the only reason 
for selecting this particular stone for Brndavan by the Swamiji 
rejecting the artistic and finely finished Brndävan got ready by 
Venkanna for his beloved Guruji. 


The news that Sri Raghavendra would enter the Brndavan 
within a short period spread for and wide. Venkanna Pant had 
made excellent arrangements for the auspicious and sacred 
ceremony of his риги? entrance into samādhi. Numerous devo- 
tees and disciples assembled at the small.village to grace the 
occasion and to have the last DarSan of the guruji. All formali- 
ties were observed by the priests and the learned men of the 
Samsthan. Sri Raghavendra handed over the charge of the 
Mutt to one of his deserving disciples calling him by the name 


103 


“Yogendra”. The Guruji entered Brndävan alive in August 1671; 
(Sri Virodhikrt Sravana bahula Vidiya). 


Appannacharya, the most affectionate disciple of Sri 
Raghavendra and an erudite scholar and a poet, was not present 
at Maüchala when his Guruji entered Brndavan. He was in the 
village Bicchale on other duty and when the news of the Guru's 
entrance into Brndavan reached him it was a shock to him which 
he could not bear or believe. He was helpless. 


Longing to have the Darsan of his great and beloved 
Guru, hurriedly he walked his way to the Mantralaya composing 
stanzas extempore and proclaiming the greatness and kindness 
of Sri Raghavendra. The stanzas of prayer describe in detail 
Sri Räghavendra, his actions, his superhuman powers and his 
ability to fulfil the diverse desires of his disciples and devotees. 


By the time Appannächärya reached the Mutt he found 
the Brndavan of the Guru closed and was disappointed in his 
aspiration to have the last Darshan of the Guru. He could not 
bear the separation. The prayer song also was nearing comple- 
tion. He stood with his looks fixed at the Brndavan and slowly 
tears flowed down his cheeks. The Guru who had known the 
state of mind of his beloved disciple responded from the Brnda- 
van ала uttered the following words : 


“Saksi Hayüsyotrahi" 42 


It means that the God Hayavadana whom he was praying 
at that time inside of his mind would be the witness for all that 
has been said in the prayer song composed by Appannacharya. 
With these words of blessings the prayer song was completed by 
the Guru and it was of some solace to Appannächärya. Even 
today the prayer song is recited by all the devotees of the Great 
Guru every day. 
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majjanmanah phalam idam madhukaitabhäreh | 

mat prürthanlya mad, anugraha esa eva | 
kstras@garatarangastkarasara tärakita cürumürtaye | 

bhoga bhogi $ayantyaíayine m@dhavaya madhu vidivise namah | | 


. In the beginning of the stotraratna, Yämunäcärya writes :— 


tasmai namo madhujidanghri saroja tattva | 
jAänänuräga mahimatisayünta simne |! 


. The yatindravaibhava, Nadigaddavaripalem (A.P.) 


yad bhäsyam ävrtya nidhaya mürdhni 
$ribhäsyam etat varabhäsyakrıam 

iti ca tasmai pradade ca devi 
bhàsyam hayagrivam api svakiyam 
grhnan hayagrivam api pranamya 
kulagatam tam Varadam ca nit yam 
arüdhyam anyamatäni jitva 
$rivenkatüdrim punar äsasäda. 


Muvväyirappadi’s Guruparamparäprabhävam, ed. Komanduru Anantha- 
charya, Sri Vanibhushanam Press, Triplicane, Madras 1913, 


ibid. p. 97 and Cf., Nathamuni Ayyangar, Hayagriva avatära tattva- 
prakä$a, Visisthadvaira Sabha, Bangalore 1968, pp. 77-78. 


bhüs yam yasya ni$amya laks manamuneh kautühaläd bharati | 
sutranam idam Uttamam Vivaranam niscityamünanugam | | 
VagtSasya nijapriyá ya nikhilan vedän pradätussubham | 
mürtim svena sadarcitam samadactadhyasmai sajiydnmunih ! | 


Andhrapürna, Катани jasthotiara Satanamastotra, ed. by P.B. Annanga- 
rächarya, Kanchipuram 1942, p. 74, vv. 18 to 20. 

bhäsädastahayagrivah bhasyakaro mahäya$äh | 

pavitrikriabhübhägah kürmanätha prakä$akah |] (v.19) 


Dvitiya Brahmatantraswami, Srimad Vedäntadesika divyacaritam, 
translated by Vidvan Yamunacharya, Freedom Press, Madras 1970, 


ibid. p. 39. 


їч. Desikacharya, The Origin and growth of the Parakala Mutt, The 
Bangalore Press, Bangalore 1949. 


ibid. p. 62 (the sannad dated 2-1-1817) 
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17. ibid. p. 65 (dated on 21-1-1819) 
18. ibid. pp. 67-68 (1830 A.D.) 

19. ibid. 

20. ibid, p. 66 (1819 A.D.) 

21. ibid, p. 88 (dated on 11-4-1848) 
22. ibid. p. 82 (dated on 2-12-1815) 
23, ibid. p. 78 (dated on 17-7-1839) 
24, ibid. p. 307 (dated on 1-6-1927) 
25. ibid. p. 93 (dated on 1-12-1850) 
26. ibid. p. 95 (dated on 9-1-1851) 

27. ibid. pp. 205-207 (dated on 15-10-1925) 
28. ibid, p. 314 (dated on 13-12-1927) 
29. ibid. p. 328 (dated on 16-12-1929) 
30. ibid. p. 315 (dated 10-12-1930) 


31. Madhvächarya, Tantrasüra, Belgum edition 1891, Ch, 4 v. 54: 
Vande turangavadanam fa$ibimba samstham | 
candravadatamamrtatmakaraih samantat || 
andäntaram bahirapi pratibhasamantam | 
Sankaksapustaka subodhayut@bjabahum | | 


32. ham haya$irase namah ham hayagriväya namah | 
ham hayasirsaya namah him hayasirse namah || 
sarvae vidyapradestharnah prativadi jayapradah | 
vimuktisädhanah käntibuddhi. sthairyapradah sada | | 


33. Anandatirtha, Mababharatatatparyanirnaya, Ch. Ito X, translated by 
B. Gururaja Rao, Bangalore 1941. 
tvadäjña ya brahmavarad avadhan cikridisa sambhavaya mukhodgatan | 
sva yambhuvo vedaganänaharsatäm tadä’ bhavasthvam hayasirsa I$varahl| 
(The Mahàabharatatütpar yanirnaya Ch. III, v. 62). 


34, Vadiräja’s Svapnabrndävanakhyäna, Sode, Vädiräja Mutt, Karnataka 
State, 


35, C.R. Rao, Sri Vadiraja Tirtha (A brief outline of his life, work and 
message), Basavangudi, Bangalore 1978, Ch. II, р. 15, 


36. ibid. 
37. idid. 
38. ibid. Ch. VII, p. 51ff. 
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ibid. Ch. III, р. 25. 

ibid. Ch. X, p. 60Ё. 

JH.B. Acharya, The Lord of Manträlaya, Bangalore 1974, p. 49. 
ibid. p. 5386. 


Chapter VI 
Patterns of Worship 


1. Introduction : 


In the preceeding chapters, we have covered the origin 
and development of the Hayagriva-cult in the Vedic ard the 
Post-Vedic literature and the plastic representation of the Haya- 
griva-image in different regions of India belonging to different 
periods, In the following lines, worship of the Hayagriva-deity 
will be discussed. 


Worship generally may be of two kinds: amärta (without 
form or image) and samürta (with form or image). In the early 
Vedic period, the method of worship was mainly in the form of 
offering oblations (havis) through the medium of fire to ths gods 
concerned. Later the image-worship was developed keeping 
the amürta form of worship as а base. This tendency had been 
much developed in the post.vedic sūtra literature and crysta- 
lized in the a gama texts. 


Worship of the deity may also be classified in two kinds - 
external (bahyapuja) and internal (aniaratigapuja). 


The external form of worship (bahyapuja) needs an im- 
Age of the deity to which the worshipper offers various services. 
The elements and their number in the ezternal worship vary 
from situation to situation. The number of services (upacara) in 
the process of worship may be five (Pañcopacära), sixteen 
(sodasopacära), twenty five (pañcavirsatyopacära), thirty six 
(Suttrimsadupacära). 


Sometimes one may categorize the worship of yantra, 
saülagrama etc. as the external form of worship because they 
stand as external basis for worship. Particularly the yanıra- 
worship may also come under the internal form of worship 
because the meditative aspects of mantra formula is closely 
connected with vanıra. 


The internal worship may bs of two kinds- (i) worship 
with a symbol or a base (südharapuja) and (ii) worship without 
asymbolor a base (niradharapuja). In the sadharapgja, the 
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worshipper may take Sricakra or any other yantra of a particu. 
lar deity as a base by imagining that object as the deity itself. 
Inthe niradh@rapuja that base is also absent. -Only the holy 
syllables are adopted where japa, diyana and other techniques 
of internal worship with the mantra of the presiding deity 
become prominent. Concentration, Contemplation and Medi. 
tation play predominent role here. At this juncture, the aspi- 
rant elevates his mind to a higher level of consciousness of 
realization of the essence of the presiding deity transcending 
from the stage of a repetition (japa) of a holy syllable (mantra) 
which stands as a symbol for the deity. 


In the process of worship whether it is of an image or of 
an yanura there contains au element of bringing harmony bet- 
ween the internal and external as well as the worshipper and tne 
worshipped. In the worship of an image, the worshipper ele- 
vates his consciousness by different forms of services (Upacara) 
offered to the deity just as a glorious emperor is served with 
all paraphernalia and insignia. One of the Vaisnava Zgama texts 
puts it that deity is served as if he were the king (rajavad 
upacarya). Though all the services whether they look like royal or 
they look like services offered to an honoured guest, the intrin- 
sic spirit is that the worshipper will have a direct personal con- 
tact and dialogue with the worshipped. In the worship through a 
magical diagram called yantra, the process of worship is much 
closer to the internal progress of reaching higher levels of con- 
sciousness which link and identify the worshipper more and more 
with worshipped. The . yantra - figures are always connected 
with mantra formulae. In the vast number of mantras specific 
seed syllables (bijamantra) are connected with the specific pre- 
siding deities. Any seed syllable may be expanded with an 
addition of further mantras mantric syllables, prefixed or suffixed. 
The connection of the with the уатга makes the process of 
worship more internal, although the yanıra acts as an external 
object of worship. Particularly the mantra, its repetition and 
resulting stage of meditation are prone to be having an associa- 
tion with the internal mental 'set-up' otherwise known as 
‘antahkarnaa’ to make it fixed оп one point without wavering. 
Sometimes the usual repetation of a mantra constitutes different 
processess of worship. Ifa particular worshipper wants to rea- 
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lize the deity, represented by the ташта, associated with that 
deity, he has to put in further effort, which results in the pro- 
cess called purascarana. Purascarana is a process through which 
‘mantrasiddhi is obtained according to the tenets of the mantra- 
sästra 


Even in the image-worship, there is a method of manasi- 
рија before the worship, offered to the image proper. In this 
method, all the services could be made by means of mantra - 
formulae on mental plane. The mantric power is used in the 
case of the ceremony of installation of Vital powers (Präna- 
prätisthä) to infuse the image with life. This is a travel from the 
conception of the god within to the god without. The god is pure 
consciousness, full of life and energy. This pure consciousness 
is aroused by the worshipper through the Pränapratisthä of the 
image of god to make it fit for worship. 


Different forms of worship reiating to Hayagriva are in 
vogue. Images, Yantras and sälagrämas of Hayagriva exist as 
objects of worship. Varieties of mantras of the deity are also 
found in various sources. Now we examine different aspects of the 
Hayagriva-worship one after another. At present we take up 
the image worship of Hayagriva, together with the different steps 
in serving the god. The following services offered to the Lord 
Hayagriva constitute the part of Hayagrivakalpa. | 


2. SERVICES TO THE HAYAGRIVA-IMAGE: 
a) Preliminary acıs 


In the process of the worship of Hayagrlva, as a prelimi- 
mary requisite to the repetition of Hayagrive mantra or the 
worship of Hayugriva - image, there are different steps which 
have to be followed in a particular sequence. | 


Firstly the aspirant of the worshipper starts his Anusthana- 
kalpa with the sipping of water (äcamana): The method of 
achamana is accompanied by the utterance or recitation which 
ends with the verb prinätu, In usual way the zcamanavidhi 
includes the following utterances. Revedah Prinätu etc. (all 
four vedas), ftihtsaveda Prinatu (here a mention is made regard- 
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ing /tihasavedaor Ancient Legendry History), Candrama Prinatu 
etc. (Various Gods such as candra, Mahesvara, Aditya, Somä 
are mentioned), Dijah prinäntu (directions and Gods in charge 
of different directions like Vayu, Indra Visnu, Agni etc. are 
mentioned). 


Acamana' as a starting point of cach religious activity has 
its connection with the water-myth? in the sphere of religion. 
Water is a purifying agent. Its function is not only to purify 
the physical body outside of a being but also it purifies inner 
mechanism. The sipping of water accompanied by various 
utterances devoting Vedas, different Gods, various deities in- 
charge of different directions has a special significance. Here 
the aspirant takes water for purifying his inner Being. 


After this act of inner purification, which has also a 
Bygenic aspect of its function inside, the worshipper proceeds to 
the act of purification of his body in different forms. 


Philosophically it is not mere physical body (Sthuladeha) 
that takes here primary importance. We have also the subtle 
body (s&ksmadeha), casual body /Käranadeha), unmanifested 
body (Avyakrta deha). So the following utterances with the 
mystical syllabales (bifaksgara) the purification of all these forms 
of body is aimed at. The mantras uttered for this purpose are 
the following: 


Om sri Isaum atmane sthuladeham sodhayami svaha 


Om sri hsaum Vidyatativäınane mama süksmadeham 
sodhyami svaha 
От srim hsaum mama Käranadeham sodhayami svaha 


Om sri hsaum mama avyakrtadeham sodhayami svaha 


Since early times the yogic practices played an important 
role in the sphere of Indian spirituality. Tarticularly the breath 
control (Pranäyama) as a part of bahirangasadhana of Patañja- 
li's yogasütra (yama, niyama, asana. pränäyama and Pratyähära 
contrast to anlarangasädhana dhyänadhaärana and samādhi) be- 
came a constituent part of the anugthanakalpa or the process of 
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worship of the deity or ritualistic action or daily duty 
(nityavidhi) like s andhyavandana etc. Breath control (Pranayama) 
with the elements of inhaling (pēraka) keeping the breath inside 
for a while (kwibhaka) and exhaling it (Recaka) is accompa- 
nied by the utterance Om bhürbhuvassuvarom Mama upättaduri- 
taksayadyara iri laksmthayagriva pras@dena Janmalär aka sid- 
dhvartham sri hayagrivaikäksari brahmavidy& mahamantr ajapam 
karlsye tadañga gurudhyana pürvaka dandakädi pürvañga pärä- 
yanam karisye, 


The above act serves as a preliminary function to the 
recitation of Pürvanga dagdaka, kavaca. mälä-manıra, рай jara 
and stotra. The detailed discussions regarding the pürvanga 
and ипагйй а aspects of these recitations are dealt with in the 
next chapter. 


Anganyasa and Karanyasa 


In the Hayagrivünugthanakalpa, as in the case of the 
worship of other deities, apportioning different parts to the 
different deities by touching different parts of the body (añga- 
nyüsa) and touching the fingeres each other (karanyasa) have 
their due place. The anganyasas are connected with the various 
mantras. For example, if Brahma is said to be the seer (rgi), 
uttering “Brahmärsik” the worshipper has to touch his head. 
The following are the details of this anganyäasa : rsi Brahma... .. 
head /Siras); chandas-Gayatri - face (mukha) Devata-'Sri Laksmi- 
Hayagriva - Heart (hrdaya); bijass-Om-srim hsaum-naval (nabhi), 
Sakti-soham-secret parts (Guhya), kilakarn hsum Feet (Pada). 
Lastly the purpose for which the repetition of Hayagriva mantra 
japa to be undertaken is expressed in the following manner. 


Sri laksmi hayagriva prasada  siddhyarihe janmatäraka 
siddhyarthe ca jape viniyogah 


Here the grace of the deity and the fulfillment of the birth of the 
aspirant are sought for. 


After that we have karanyasa or the touching of fingers each 
other in the following sequence. For touching of each finger the 
mystical syllables Om srim hsauss is prefixed. For example, in 
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the case of thumb (Argustha) the following utterance iz made: 
Om Srim һзашй angusihäbhyäm namah. In the same fashion 
connected with other fingers like tarjani (demonstrative finger) 
madhyama (middle), Ana@mika (ring finger) and kanisthikä 
(little finger) similar expressions are made. In the end, 
with the utterance Om srim hsaum karatala karaprsthabhyan 
namak the process of karanyasa is concluded. This last act 
of karanyäsa, is the touching of both the palms and their back 
side each another. 


Hrdayadinyasa 


.. Then comes Hrdayädinvæsa or the touching with the hand 
heart etc. with the same mystical syllables Om Srim hsaum as 
prefix as mentioned above, different parts of the body are 
touched with the hand ............. ....... ^, Heart, Head, Sikha, 
Kavaca, Netratraya, Sahasrära, 


Om srim hsaum hrdayäyanamak 
» Sirase svaha 


» Sikhäyai Vasat 


1 kavacáya hum 
» netratraydya vausat 
‚› astraya phat 


» bhurbhuvassuraromiti sahasrära hum phat 


Digbandha and Digvomoka 


To avoid different kinds of obstacles from different direc- 
tions the method of digbandha is adopted. After completion of 
the necessary acts and recitations, in the end, Dinwimoka is 
performed with proper utterances. 


In this religious activity the worshipper uses a particular 
mystical syllable in the beginning and try to block every direction 
from attack and distraction. For example: lam Indradisam 
cakrena badhnami namah cakraya svaha. Yn the same fashion 
other directions are also blocked with the disc (cakra) to over- 
come difficulties and obstacles from al! sides. 
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Dhyana эсс 


Then comes dhyana, the recitation of the verses praising 
the deity. jsanananda mayam devam etc. 


laksmidhyana 


According to the Vaisgava tradition Laksmi plays an important 
role. So here Hayagrivadhyana is followed by Laksmidhyäna. 


manasapu ja 

Afterwards the worship is made on mental plane which is called 
manasapuja. Atthis stage certain services to the deity (upacara) 
with sandal paste (gandha) flowers (puspa) inscense (dhüpa) 
light (dipa) and offering of nector or ambrosia famrtanatvedya) 
and offering of sandle paste or inscense or other objects are 
made on mental level. | 


Pränapratistha 


After inviting the presiding deity of worship wiih some 
utterances, the deity is installed by the worshipper with vital 
powers (Pranapratisthä). Неге lies the fundamental philosophy 
of worshippinga god who 15 of fullof dynamic life-activity. So 
the aspirant never considers the image of his deity lifeless which 
is a product of some material. Furiher the worshipper never 
tries to see there an image that is made of stone, wood, gold, 
silver and copper. But he sees in the image somethipg sublime, 
something ultimate, some thing absolute. If that feeling does 
Not exist in the worshipper, the very purpose of the method of 
image-worship is defeated. 


For the pränapratistha of the deity, the utterance is the 
following: sri laksmi sametya sri hayagriva svamine namah präna 
pratisthapana muhurtah sumuhurtostu sarvanyangani yathastham 
tisthantu sarve pranah yathasthane tisthantu mam raksantu. After 
installing the deity with vital powers, the dhyana $lokas аге 
reciated again. 


Avühana, Gsana etc. 


After this dhyana the deity is invited, (avahana). Then 
he is offered a throne studded with nine precious jewels (nava- 
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ratnasihäsana&). Then the seat (pi'ha) on which the deity is 
installed is worshipped which is technically called pithärcanä. 
The pitharcaná includes different salutations which have specific 
significance. For example, Om anantasanaya namah, Or kurmä- 
sanäya namah etc. we come across the names of animals and 
places etc. where the Lord Visnu appears. We can iilustrate the 
following examples in this case. Divine serpent sesa (Ananta) 
seat of Tortoise (kurmasana) Milk ocean (ksirabdhi) white island 
(svetadvipa) the wish fulfilling tree (The Kalpavrksa), platform 
which is in the centre of the wish-fulfilling trees (Aalpavrksandın 
madhye sphatika mandapa) the seat of knowledge (j#@napitha) 
the seat of renunciation (vairagyapiiha), the seat of ability 
( sámarthyapitha) the seat of riches (aisvaryapitha). 


In the end it is stated: "Om srie hsaum sri laksmi haya- 
griväya патаў, hnavaratnasimhäsanamı samarpayami" . After instal- 
ling the deity on this throne of nine jewels Hayagriva is praised 
with the dhyana. 


Then the aspirant utters the following sentences : mama 
hrdayakamalantarvartinam dhyayami, avahayami, navaratnastmha- 
sanam samarpayümi. Avahitobhava, sthäpito bhava, sannihito bhava, 
тата isthakamyarthasiddhido bhava. The first sentence of these 
utterances gives us a clue how a deity of the aspirant’s imaginary 
mental world would be brought to meterial plane. Then it is 
uttered: mama janmataraxasiddhyartham sambhavaddhirupa car- 
caisca purusasukta srisuktavidhänena yavacchakti dhyanavahanadi 
srilaksmihayagriva sodasopacdrapwjam karisye.” 


Kalasa 


As a part of Puja, a jar (kalası) is installed and worship- 
ped. Kalasa is a small pot in which water with so many herbs 
are kept and it is decorated with the leaves of mango and also 
coconut on it. There is a pränapratisthä for kalasa with the 
utterance of certain mantras. The water inside the kalasa is 
thus purified. The same water is used for sprinkling (sarsprok- 
sama). The couch-shell (Зала) is filled in with this sacred 
water for the above purpose. 
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Ауйһапа together with afterdants 


The deity is to be invited (Zrähana) with all his parapher- 
nalia that is to say together with the companions, with army, 
with Laksmi, with Garuda, with seers. This favähana is the 
following: ayamı bhagavan purusassaganai sasainyai sastrisaha ya 
sahadevatäbhir anumanyatam. 


Rsibhi$ca anugamyamanas tamajam pundarikaksam bhaga- 
хатат Om purusam avähayæmi. Om satyamavahayami. Om acyu- 
tam aniruddham Avahayami. Оз hayagrivam ävahayämi, Om 
Sarvavaradam avahayami. Orn: vidyadhirajam ауйһауаті parama- 
harhsam @vahayami. Then the goddess Laksmi is invited. 


At the outset, the deity was imagined and worshipped in 
subtle form. Then every bit of worship was on mental plane. 
At that level, one may say that it is an inward worsbip (anta- 
ranga puja). If the aspirant gives a gross form to his deity and 
worships him in the form of an image he has to install there 
something vital and worship him later. This installation of 
something vital which transmits the mental to the material is 
important in the worship of an image (bimba). Asanasamarpana 
and ауйһапа are the next stages in the worship. All these stages 
of worship are intended for bringing the aspirant more closer 
and nearer to the deity. 


The following utterance — 


*syamin sarvajagannätha уйтаї pujavasanakam 1avat гат 
pritibhavena bimbe asmin sannidhim kuru" tells us that the 
deity is requested to be present in the image until the 
worship is completed, Jn the end one says: $rilaksmi 
hayagriväya namah. Sannidhanamudram samarpoyami. 


Sañkalpa 


Then the sarıkalpa is made as a part of the worship. This 
sañkalpa is intended for performing the p#ja with 16 services 
(sodafopacara) evamguna visesana vifisthäyar subhatithau......... 
nen mama upattaduritaksayadvara sri laksmihayagriva prasada- 
siddhyartham 
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One interesting point we must discuss here how the image 
or the mystical diagram is filled up with the vital powers. 
The following are the specific utterances for that purpose : 
Or hrim krom hsaum yam ram vath sam sam hot Om ksam 
sam harnsah hrim Om hathsah hayagrivo hamsah Sri haya- 
griva bimbasya (yantrasya) pränäh iba pranah sri _laksmi 
haya griva bimbasya (yantrasya) sarvendriyaniha sthitani. Sri 
laksmi hayagriva bimbasya (yantrasya) ca tvak caksu srotro 
jihva ghrana prana iha agatya sukham ciram tisthantu svaha 
Om sam sata harısah hrir От ham sah hsaum krot hith am 
eec With these utterances, we understand, how an image 
or an yantra is filled up with vital powers and the sense 
organs etc., in an anthropomorphic way. 


When an image is made thus fit for worship and is placed 
ona seat, a kind of welcome is addressed to the deity, encounter- 
ing him, This is technically called - svagatam sammukhikara- 
nar. The welcome address to the deity is the following. visvadi- 
kanars bhuvanädikartre ahdtre tapoyajnassuyedamärte, susvagatam 
yatra iu tatra yasmät tat te padara suribhih svagatam te. sri laksmi 
hayagriva devaya namah. svagatam samarpayami. 


The worshipper requests the deity to allow him to perform 
worship (arcana). Here we specifically understand how he would 
have a dialouge as if he is conversing with a living being in 
front of him. So the worshipper asks the worshipped to permit 
him for the worship. The utterances for this request are the 
following: manobhimantä mänavassudharmä yanmätaram pitaro 
` müanasesu amoghamogham prativeda vedasvakam jananam anuma- 
nyatam idate Sri laksmi hayagrivadeva arcanartham prasida. 


° The essence of this utterence "Oh God! Sri Laksmi Haya- 
griva! Bestow graceon me for worshipping properly". 


(b) Sodasopacérapuja of Hayagriva 


Pädya: Water for washing the feet of the deity (padya) 
is offered. This is the first of the sixteen services to the deity. 
et&vanasya........-amrtate. divi, От sarasvato va esa...... asvasya- 

' Pamat rathamadhyam srilaksmi `Вауа туа devaya namak p&dayoh 
padyamo samarpayami. 
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Arghya: For washing the hands (arghya), water is offered 
to the deity: tisthaturdhva...... anasane abhi - Om sürasvato уа еза 
ev sri laksmi hyaygriva devaya namah hastayoh arghyanı samarpa- 
yami. 


Acamana: The water is offered to the deity for sipping 
through the mouth (àcamana) with following utterance tasmat 
virada..... matho purak. Om särasvato va...... candram prabhäsäth. 
sri laksmi hayagriva deväya namah mukhe acamaniyam samarpa- 
yami. 


Snüna: (i) Pahcämrtasnana: The deity is bathed in a 
mixture of five kinds of nectors which practice is technically 
called "pascümrtasnana". Pancamrta is made of milk, curds 
(yugort), ghee honey and sugar. For each ingredient of mixture 
there is one specific mantra, 


(ii) Usnodakasnäna: Appropriately the next sequence inthe 
riethod of worship to clean up the body of the deity is to bath 
him with hot water (Usnodakasnana), 


fiii) Suddhodakasnäna: Next the deity is bathed with pure 
water (suddhodaka). 


Vastra kiritadi samarpana: When the deity is perfectly 
cleaned with baths with pa#eämrta, hot-water and pure water he 
is decorated with the crown (kirita), the necklace (hara), orna- 
ments on shoulders (keyüra), conch-shell (Sam#kha), discus 
(cakra), gesture of knowledge {cinmudrä) book (pustaka) clothes 
(vastra) and ornaments fabharama). 


Yajnopavita: Again here padya, äcamana are offered 
before the next stage of worsbip in which the worshipper offers 
sacred thread (yajnopavita) to the deity. It is customary to prac- 
tise the methods of cleaning hands (Padya), cleaning one's feet 
(arghya), and sipping the water (acamana) before wearing the 
yajnopavita. So these two acts come in between again. 


Gandha `` Next i is the offering of sandal paste tandha) to 
the deity. 
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Aksata: Afterwards the deity is worshipped with aksatag, 
Aksatas are the rice made yellow by mixing them with turmeric 
powder (haridracirna). 


Puspa: Afterwards the flowers (puspa) are offered. 


Then various names addressed to the deity in the form of 
Astottarasatanäma (108) or sahasranama (1000) are used for the 
worship with the flowers or Aksatas. This kind of worship is 
common to all deities, worshipped in different sects, Particu- 
larly mention has to be made that even in Buddhism Buddha. 
sahasranama exists according the sphere of Mahayana Buddhism. 
The specific feature of Hayagriva-names is that each name should 
be prefixed by the Hayagriva mystical syllable with the sacred 
syllable referring to Laksmi and the general holy syllable 
Om. So a name that is addressed to Hayagriva with salutation 
would be like this: О $rim hasum sarva-vagisdyanamah. In the 
end of this Agtottara or Sahasranámapüja, it is said in the 
following way: sri laksmi hayagrivdya namak nanavidha parimala 
puspaih pujayämi, 


Dhüpa: The next offering to the deity is inscence (dhüpa) 
where the smoke-producing fragrant materials are used. 


Dipa: Next comes the offering of the light (dipa). 


Then again the Padya. In this context one can understand 
this offering of water to wash the hands (Pädya) and then to 
wash the feet (arghya) as a preliminary to theoffering of food to 
the deity (nalvedya). 


Naivedya: The naivedya is offered to the deity. 


It is customary to recite pränahuri mantras when the food 
is taken. The ritualstic practice “pramahuti’ before taking food 
is also applied to the deity through the utterance by the worship- 
per with the mantra: 


candrama vayurajayata......... 

Om särasvato va 

ürdrám......... $ri laksmi hayagriväyanamak 
amrianaivedyam samarpayami...... Om pràgaya svaha...... 
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Paniya: The next interesting sequence of worship with ап 
anthropomorphic element is to offer drinking water (Paniya) in 
course of eating of the food by the deity. 


After finishing the food the religious act is ‘uftar@posana’. 
This is also done by the worshipper in the case deity. The 
cleaning of hands and legs after taking food by the deity is also 
performed. After completion of this Zcamana is offered. 


Tambula: The betel leaves and nuts (tambula) are offered 
to the deity. 


Niräjana: Next offering is Nirajana, an offering of light; 


Again dcamana before offering таттаризра with the 
mantra: 


Om dhata purasthat.........ayanaya vidyate | 
Or sárasvato v8............ 

sahasrasirsam devam.........| hirinyavaradın | 
NER anandah kardamah | 

saiva ciplita Hi vigrutah | рита syayam 
sridevi devata sri laksmi hayagriva namah 
suvarna divya mantrapuspañ samarpayami 


Chatra and Camara: The umbrella (chatra) to give shade 
to the deity 1s offered. 


грат mam bhajasva padmäksi yena saukhyam labhamyaham 
Sri laksmi hayagriväya namah chatram samarpayämi 


Hence we have clear evidence here how the deity is honoured 
and to be served as an emperor by the worshipper. The umbrella 
(chatra) is one of the royal insignia. 


Camara. The deity is also fanned with the fly-wisk 
(c&mara). 


Adarsa: The next act by the worshipper is to show the 
mirror (adarsa) to the deity. 


849 — 9 
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devasya 1r&......... hastabhuyam 

Om sürasvato vd......... 

Padmapriye padmini padmahaste padmalaye 
padmadalayataksi | visvapriye vigvamanonukile 

tratpada padmath mayi sannidhasva || srilaksmi hayagriva 
devaya namak adarsam darsayämi 


After these services for the entertainment of the deity Vedas are 
recited and dance is shown to him: rgvedadi veda puränädin 
éravayet прат darsayet. 


Prapatti: Then the worshipper stands before the Lord 
and surrenders himself to Him fpraparti). Prapatti, a kind of 
complete surrendering to the God with an element of devotional 
emotion. 


Saranagaii : The devotee also requests the deity to protect 
him from the series of births resulting from his own karma. He 
feels that karma would be destroyed by taking refuge at the lotus 
feet of God. He also thinks that he is the servant of the Lord 
of the Universe and prays him that he should never be born 
again and be relieved from the ocean of samsara. In the con- 
cluding lines we find the spirit of saranägati where the devotee 
offers everything that belongs to him, all burdens relating to his 
wife, children, health etc. and asks to protect him. 


Ksamäpana: The devotee has done worship and offered 
all kinds of services to him. He might have committed certain 
errors in the process of worship. For those errors he begs pardon 
(ksamapana) from the God. 


Sasthänga-namaskära: After ksamäpana, the worshipper 
prostrates before the deity while touching all his eight limbs 
which should come into contact with the earth. (sasta&ganamas- 
kara) 


urasa tirasa drstyë manasa vacasä tatha | 
Padbhyas karabhyam karmäbhyam pranamo stanga ucyate|| 


Dharadatta or sättvikatyäga: At the end, the worshipper 
does not keep for himself all the merit which is an outcome of 
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the worship of the deity. Because he believes that there is 
nothing beyond god even including himself, he gives away all 
the merit to the worshipped. This is called dhärzdatta. It is 
done with the utterances. This is otherwise known as sättvika- 
tyäga, according to the Vaissava tradition. It is done with the 
utterances: апауй dhyanavahanadi sodasa ријауа bhagavan sri 
laksmi hayagriva deva rupi suprito suprasanno varado bhavatu 
etatsarvam Sri laksms hayagrivárpanam astu. 


3. SALAGRAMA 


A salagrama? is a fiintified ammonite shell which is river- 
born and thus rounded and well-polished. The tributory river 
of Ganges named Gandaki is well known as the source of Sala 
gramas. A Sälagrama has a hole through which are visible 
interior spiral grooves similar to the discus (cakra) of Vissu. It 
is believed that Salagrämas are, in fact, the naturally produced 
representations of the cakra of Vissu. As a consequence, these 
shells are respected and worshipped as representatives of Ии. 


There are treatises on the subject of the examination and 
evaluation of Salagrama. The number as well as the disposition 
ofthe spirals visible through the holes is made as a basis of 
determining which of the many incarnations of Visgu, represen- 
ted in a given specimen of Sa/agrama. An auspicious s&lagrama 
has the following features. It is one which has а cakra, which 
resembles a ndga, reposing on a spiral; the spirals of the cakra 
in the S'aJagrüma should have in them delicate traceries running 
across them. The Sälagrämas of the size of a myrobalan 
(@malaka) or similar fruits are said to be efficacious. They may 
be of the following colours: brownish black, green, red, blue, 
dark brown, jet black, yellow or multi-coloured. We have 
varieties of Salagramas representing different forms of Vismu 
such as Narasimha, Vamana, Vasudeva, Samkarsasa, Damodara‘ 
Antruddha, Narayana, Sridhara etc., in which Hayagriva-Sala- 
grama also has a due place. Different Sälagrämas of different 
colours and features have different effects on the worship- 
pers. Fine spiraled ones grant all desires to the worshipper. 
The black ones give fame. The white ones destroy sin and 
yellow ones confer sons.  Salagramas of blue and other colours 
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grant peace and wealth whereas red ones bestow enjoyment. Even 
pieces of the auspicious S@lagrämas may be worshipped. The 
worship ofthe following specimens, which bring misery to the 
worshipper must be avoided: badly mutilated and rough-sur- 
faced ones; those having a large number of holes or pits or 
scarred ones, those having too many spirals or having only one 
loop in the spirals, big-mouthed or large-spiralled ones, down 
looking and burnt ones, very red ones, ill-looking ones and those 
with a number of cakras. 


Puränic stories are narrated to glorify the Salagrama 
stones. The origin of the word Sälagräma and a piligrim centre 
named Salagrama is depicted in the Varähapuräna, but it has по 
direct bearing on the Salagramas and their source-river Gandaki. 
Especially in another instance, the legend directly connected 
with the Gandaki river is found. Gandaks did penance for a long 
period to please Vishu. Finally Lord Vismu became satisfied with 
her austerities and appeared before her. He asked her to choose 
а boon, Gandaki desired that Иззи should be born from her 
womb. Lord Visnu being highly pleased with Gandaki said that 
he would enter into her womb in the form of а Sa/agrama stone 
which showers grace on devotees. 


As a part oftemple-worship as well as household worship, 
we come across Sälagrämas very often in the Vaissava tradition. 
They are worshipped not only by the Palsnavas but also by 
smürias. Tirtha or the holy water which is distributed among the 
devotees is supposed to be water made holy by the bathing of 
the Salagrämas.4 A well-known verse that is uttered in distri- 
buting the tirtha is as follows : 


“salagramasilavars papahari vitesatah | 
üjanmakrtapapanam prayascittam dine dine || 


Hayagriva-Salagráma : 


We have references regarding SalagrÆmas in many texts. 
The puraánas and the other later texts offer us the descriptions of 
Hayagrivasalagrámas. The text Viramttrodaya‘ also provides us 
with the information regarding different forms of Hayagriva- 
sälagräma from the Puränic sources. 


HAYAGRIVA SALAGRÄMA 


Fig. i: Hayagriva Salagráma in the hands of 
Sriman У.А Pıdmanabhachsryulu 


Fig. ii: Hayagriva Salagräma possessing the features of horse 
without any decoration 


Fig. iii: Hayagriva Sälagräma decorated with silver & diamond: 
[Courtesy: Sriman V.A. Padmanabhacharyulu] 
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The Padmapuräna : 


If the sälagrama looks like an айКи$а (goad) and is with 
cakradhvaja it is called Hayagrivasalagrama. 


In another place of the same puräna the description is 
given that the Hayagrivasälagräma is in the form of ankusa, 
having five lines on it. It is blue (жа) in colour with many dots. 
If the lines are long on Hayagrivasalagrama, it is said to be of a 
benign - Hayagriva t Saumyahayagriva), worshipped for wisdom. 
If the front portion is in the form of a horse or that of a lotus it 
is also a feature of Hayagrivasälagrama. 


The Brahmapurana : 


If a Sälagrama is in the form of anknsa with rekha, сакта 
aud also isof many colours ~ particularly in the black with a 
mixture of blue and red colours (ntlalohita) it is callled a Haya- 
grivasalagrama. 


The Garudapuräna : 


If a sälagräma is in the form of a goad (askusa) with five 
lines together and is in the shape of kaustubha-jewel it is called 
a Hayagrivasälagräma. 


The Brahmavaivartapuräna : 


If a salagráma is in the shape of a horse-face with two 
discs (cakra) it is called Hayagrivasalagrama. 


The Agnipuräna : 
If itis in the form of askusa with blue lines together with 
dots, it is called Hayagrivasalagráma. 


The Puranasamgraha : 

It is said that Hayagrivasalagräma is in colour of the 
mixture or red and yellow and it is in the form of añkuša and is 
with färksya and cakra. It is also in the form of a lotus and on 
the side it is in the shape of kundala (circle). 


The face of the Hayagrivasalagrama is in. the form of 
ankusa and it is with ‘dirghabindu samujvalam’ and also its form 
looks like a ripe jambüphala, 
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The Hayagrivasälagräma is in the shape of añkusa and is 
with rekhä-cakra. It is black in colour. 


The Merutantra®: 


It is in the form of a#kusa with lines which look like a 
disc. It too has with many dots and is in blue colour on its 
back, and itisalso similar to a horse-shape. The Sa/agräma 
with these features is considered to be Saumyahayagrivasala- 
grama. 


It seems that the uniform feature of the Hayagrivasala 
grama is goad-shape (ankuSakara). A few texts describe its 
shape of horse-face, The lines, discus and colour of Hayagriva- 
sälagrama vary from text to text. 


Among Acaryas Sankara’s (8th century) mention of säla- 
grüma gives us the earliest reference to Visau's worship in the 
form of Salagrüma. The statements of Sañkara,? in his com- 
mentary on the Brahmasätras, for illustrating his philosophical 
doctrine “аз in the case of Lord Visnu existsin the form of 
Salagramastone", presupposes the popularity of Salagrama wor- 
ship during the time of Sañkara and tells its antiquity. The 
Padmapurana’ gives due place to the worship of Hari in the form 
of a Salagrama along with his worship.in the form of magi, 
yantra, mandala and pratima. The same puräna has given the 
description of Hayagrivasalagrama. 


MANTRA 


A mantra is composed of one or many letters arranged in 
definite sequence of sounds of which the ietters are the repre- 
sentative of signs. To getthe intended effect mantra must be 
intoned in the proper way according to rhythm (svara)and sound 
(varna). The textual sources of mantras are the Vedas. The 
Puranas, the Tantras, the Agamas and the other later treatises, 
particularly, the texts of Tantric nature, where abundant infor- 
mation regarding mantras are found, constitute the mantrasastra 
i.e., the science of Mantras. As far as the Vedic literature is 
concerned, the word mantra is used to indicate a Vedic verse 
in any passage in the Samhira portion. Particularly, according 
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to the Mantrasästra each deity has his or her seed-mantra 
(bijamantra) which is used in the worship of a particular deity 
of whose total mantra it becomes a component part.  Vast 
number of bijakosa texts, Lexicons for mantras and also the 
manuals!’ like the Mantramahärnava, the Mantramahodadhi etc., 
stand as the veritable source of mantras of different deities. The 
worship exclusively by means of repetition and meditation of 
mantra tends towards the internal worship ratber than the exter- 
nal іп its nature. Itis not out of place to quote a definition of 
mantra given by Swami Agehananda Bharati!!: “а mantra is а 
quasi-morpheme ora series of quasi-morphemes or a series of 
mixed, genuine and quasi-morphemes arranged in conventional 
patterns based on codified esotaric traditions, and passed on 
from a preceptor to the desciple in the course of a prescribed 
initiation.ritual. In this definition he does not include any 
reference to the purpose or the purposes of mantra because he is 
of opinion that the statement of purpose is a material one which 
must be excluded from the definition. But in another instance, 
he enumerates three possible purposes namely propitiation, 
acquisition and identification or introjection. 


1 (a) The Mysticai syllables and the Sanskrit alphabet 


The letters of Sanskrit alphabet are also used as mystical 
syllables which are classified into two, depending on the division 
of vowels and consonants which are adopted in the form of 
mantras. It is said that both vowel (svara) and consonants 
{vyañ jana) ате philosophically viewed to symbolise as the modes 
of Prakrti and Brahman respectively. As the result of combina- 
tion of the vowels and consonants vitality emerges. The seed- 
mantras (bija-mantra) are described as different aspects of the 
ultimate Reality, Brahman itself. 


(b) The Monosyllabic mantras for different purposes 


We have different mono-syllabic mantras which are adop- 
ted for serving different purposes as follows: For example — 


Syllables Purpose 


am — for binding or imprisoning the obtained 
(sadhyabandhana) 
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hrim — for getting all riches (sakalasampatpradana) 
aim — for bestowing speech (vzkpradäna) etc. 


(c) The Seed-syllables and their presiding deities 


They are the seed syllables (bijaksara) which stand for 
different deities and also serve different purposes: 


Syllables Deity and purpose 
hrim — mäyäabijam 
em —  sarasvatibi jam and vakbi jam as well 
klim — kamabijam 
am — pdsabijam or akarüsanabi jam 


(d) Six prayogas for äbhicarika purpose 


We have mystical syllables for adopting them in six ways 
of abhicarika purposes. For tbese six pruyogas’ specific mysti- 
cal syllables are used? : 


Syllable Purpose - 
vasat — for bringing under control (vasya) 
phat — for driving away or warding off (ucchätana) 
hum — for hatred (dvesana) 
khem — for ruining the adversery (marana) 
tah or tam — for arresting or dumbiag the opponent 
(sthabhana) 
vausat — for aıtracting the desire {akarsana) 


These six prayogas are divided into parva, madhyama and арага. 
Vasya and äkarsana are grouped as pürva, dvesana and märana as 
madhyama and sthambhana and ucchatana as apara.!3 


(e) The significance of the place of mantrajapa 


It is prescribed that the repetition of mantra to be done 
sitting under different trees and in different places for getting 
different specific results, For example: 
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The tree The result 
udambara — gain of land {prthvilabha) 
bilva — gain of wealth (srilabha) 
tintritei — gain of peace ard liberation (šëntí and 
moksa) 
pippala — increase of luster (tejo vrddhi) etc 


(f) The significance of time in mantrajapa 


The repetition of mantra done in different times of Indian 
calendar yields different kinds of results, For example: 


Twelve months 


Month Result obtained 
Caitra — suffering from disease (vyzdhipidana) 
Vaisakha — gain of land (bhümilabha) 
Jyestha — death (märana) 
asadha — destruction of relatives (bandhunäsa; etc. 
Ayana 
Name of the ayana The results obtained 
Uttará yana — fulfilment of one's own desired acts 
(isthakaryasiddhi) 
daksinayana — for destructive purposes (märanädyu- 
grakaryartha) 


Six Seasons 


Narne of the 

season (rtu) The result obtained 
Hemanta —  arresting (sthambhana) 
Sistra — death (marana) 
Vasanta — attraction (akarsana) 
Grisma —  harted (vidvesana) 


Varsa — driving away or warding off (ucchafana) 


saradrd 
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— subdual (vasya) 


Here for the six seasons, the six abhicarika purposes are mene 
tioned for the aspirant whose goal is liberation. All seasons are 


prescribed as good. 


Tithi 


Name of the tithi 
pratipat (padyami) 
dvitiya (vidiya) 


The result obtained 


producing obsticles (vighnakari) 


fulfillment of desires (abhistha- 


däyini) 


irtiya (tadiya) 


obtainment of victory (vijayaprapti) 


etc. 


Other Auspicious Days 


Name of the day 


Samkränti pauskara — 


Starting from the — 
sun-rise till succes- 
sive ten ghatikas in 
all the seasons and 
Sivarätri-day. 


Day 


Name of the day 
Sunday (bhanuvära) 
Monday (indwära) 
Tuesday (bhaumavara) 
Wednesday (Saumya) 
Thursday (guruvara) 
Friday (bhrguvara) 


Saturday 
(ravinandanavära) 


The result obtained 


definite mantrasiddhi 
obtained 


could be 


good and auspicious for purasae 
carana and initiation (upadesa) 


(vara) 

The result obtained 

power of subdual (vasyakrt) 
liberation (moksa) 

death (тагата) 

power of arresting (sthambhana) 
attraction (akarsana) 

hatred (vidvesana) 


also power of arresting (stham- 
bhana) 
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2. Ten or eight constituent parts of Mantra 


According to the traditional authorities mantra has ten or 
eight limbs (dasanga or astänga) attached to it. The ten limbs 
are: ғ, chandas, daivata, bija, sakti, kilaka, nyasa, dhyana, 
pañcapüja and gäayatri.4 The eight limbs are: nyasa, dhyana, 
mantra-gäyatri, mälika, hrdaya, paz jara and karaca 15 


3. Hayagriva Mantra in the Pancarätra Texts 
a) The Visnutilaka 


In the fourth Chapter of the Visrutilaka,!5 we find a dis- 
cussion regarding the mantra of Hayagriva (Hayagrivamanu). 
Hayagrivamantra which is otherwise known as hatisamanu, is 
extolled as the bestower of both livelihood (bhukti) and libera- 
tion (mukti), In this context, as in the case of certain texts 
dealing with esotaric mantra-informatıon with secret symbolism, 
the haisamantra is also narrated here in the following fashion. 
It is said that the harssamanira, a name given to the Hayagrira- 
mantra contains eighth and seventh letters of the ya-varga (ya, 
ra, la, va, sa, sa, sa, ha і.е, h and s), together with pranava 
(Om). Now the seed-mantra of Hayagriva (bija mantra) results 
as follows in one lettered syllable: Ha Sa Om=hsuam. For this 
one-lettered syllable of Hayagrivamanıra, rsi is brahma, chandas 
is gáyatri and derata is Narayana. 


(b) The Kapinjala Samhita 


In the fifteenth chapter of the Kapiñ jala Samihità,!? certain 
güyatrimantras-list relating to different deities such as Agni- 
gayatri, Visnu-gayatri, Garuda-gäyatri etc., are found In the 
appendix (adhikapatha)? of this chapter we find Hayagriva- 
gayatri among the long list of Visvaksenagayairi, brahma-gayatri, 
Agni-gayatri, Nrsimha-gayatri, Surya-gayatri, Krsna-gayatri, 
Sudarsana-gäyatri etc. The text of Hayagriva-gayatri here is as 
follows : 


Hayagrivaya vidmahe vidyanathaya dhimahi [| 
tanno hasah (hamsah) pracodavat |]! - 
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(e) The Paräsara Samhita 


The Paräsara Samhit&!? brings together different kinds of 
Hayagrivamantras and offers us a list of twelve combinations of 
mystical syllables regarding Hayagriva. They are: 


10. 


11. 


12. 


One-lettered (ekäksari) hsaum 

Three-lettered (tryaksari) om, srim, hsaum 

Six-lettered (sadaksari) om, ham, hsaum, hum phat, svaha 
Eight-lettered (astaksari) ой hayagrivaya namah 


Ten-lettered (dasáksari) о, hrim, hsaum, hayagrivaya 
syähä 


Twelve-lettered (dv@dasaksari) om, пато bhagavate 
Hayagrivaya 


Mantra in the form of anustup metre — 


reyajussämarupäya vedaharana karmane 
pranavodgithavapuse mahäsvasirase namah || 


udgithapranavodgitha sarvavagisaresvara | 
sarvavedamayacintya sarvam bodhaya bodhaya || 


Om, hsaum, hrim, srim, aim, sri hayagriva mama 
sarvavidyam dapaya dapaya 
tamasabuddhim hana hana 
ajñānādīn näsaya паѕауа 
sarvavedasastradisu sarvajñatvam däpaya däpaya 
animadin dada phat svaha 


Om hrim hayagrivaya yam ram paravádi vidyam paravadl 
jihvasthambham kuru kuru phat svaha 


Om hrim stram hayagrivaya paravadi sarvavedasästra 
sarvavidyam @karasaya äkarsaya klaum, ksraum, vausat. 


Om, stram, srim, ksuam, hayagrivaya narasimhaya yam, 
ram, sarvaséstran sthambhaya sthambhaya bhramaya 
bhramaya. 


In this list we find combinations of mantras for serving 


positive as well as negative purposes. As a god of learning 
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Hayagriva not only has the power to bestow wisdom positively 
but also he can help the aspirant by inflicting negative effects on 
adversaries such as arresting the tongue of the opponent in the 
$astra-debate, destruction of the enemies etc. 


d) The Padma Samhitä 


According to the Padma Samhitz," we have sixteen- 
lettered Hayagrivamantra, for which the seer is Brhaspati, the 
metre is gäyatri, devatä is Hayasirsa. It has to be repeated one 
lakh times for getting the great wisdom. 


4. Hayagriva- Mantra in the Tantra Texts 
a) The Saradatilakatantra"! 
1) Ekaksarihayagrivamantra. 


For the ekaksarzhayagrivamantra — "hsaum", а secret sym- 
bolic presentation is found In the Szradätilakatantra. The text 
under consideration is: 


Viyad bhrugusthamarghisa bindumad bijam Iritam 75. 
(a) In this manner the commentary reveals the words used in 
the verse and their meanings. The word ‘viyar’ means ‘ha’, 
whereas ‘bhrugusthamarghisah’ stands for the letters ‘sa’ and 
‘w’. All these letters are accompanied by the bindu (anusvara). 
Now the combination of these letters becomes ‘hsaum’, the one 
lettered hayagrivamantra. 


ii) Hayagrivagäyatri 
vagisvaraya vidmahe | 
hayagrivaya dhimahi || 
tanno hamsah pracodayat ||| 
ne’ntam vagisvara padam vidmahe padam uccaret | 
hayagrivam ca ne ntam syad dhimahiti tato vadet || 
tanno hathsah padänte ca pravadecca pracodayät | 


ii) Anustup-hayagrivamantra 

The Saradatilaka Samhita tells us the details of the Haya- 
grivamantra in anustup-metre which is of thirty two letters as 
follows: 
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Udgithapranavodgitha sarvavagisvaresvara | 
sarvavedamayacintya sarvam bodhaya bodhaya || 


This mantra has Brahma as a seer, the anustup as a metre 
and the deity to whom it is addressed is Hayagriva. 


b) The Merutantra 
The merutantra? describes a version of Hayagriva-gayatri : 


vagisvaraya vidmahe hayagriva ya dhimahi | 
tanno hamsah pracodayat |] 


5. Hayagrivamantra in the Puranas 
a) The Garudapurana 


In the Garudapuraga,? we come across a few deities regard- 
ing Hayagriva-mantra and its limbs (aga). А nine-lettered 
Hayagriva-mantra is described here which is considered to be the 
bestower of all branches of knowledge. The mula-mantra here 
is: 

"Om hsaum ksraum sirase namah 


The manträngas of the mülamantra are as follows: 


om ksraum hrdayaya namah 
om hrim Sirase svähä 

om ksrum sikhäya vasat 

om ksraim kavacäya hum 

om ksaum netratrayáya vausat 
om ha ha asträya phat 


The successive s/okas in the puräna narrate the method of 
worship of Hayagriva. 
6. Hayagriva-mantra in the Hayagriva-Upanisad 
a) The Hayagriva-Upanisad™ : a source of five Hayagrivamantras 


In the Hayagrivopanisad we find the mention of the five 
following mantras of Hayagriva. The following are in tbe Sloka 
form in anusfup-metre : 


l. Visvottirna svar#päya cinmaydnanda rupine | 
tubhyam namo hayagrivaya vidyarajaya vignave |! 
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2. rgyajussamarupaya vedhaharanakarmane | 
pranavodgithavapuse pranatim pratipadaye || 


3. Udgithapranavodgitha sarvavagisvaresvara | 
sarvavedamaya sarvam bodhaya bodhaya || 


4. om srim prasavam om namo bhagavate hayagrivaya | 
visnave mahyam medham prajnam prayaccha svaha || 


5. om srim hsaum aim aim aim klim klim sauh sauh hrim 
namo bhagavate hayagrivaya visnave mahyam medham 
prajnam prayaccha svaha || 


The fifth one seems to be not a s/oka but an eloboration of the 
previous anustup with an addition of a few more holy syllables. 


b) The paramaátmikopanisad 

In the Paramatmikopanisad,* which is widely well-known 
and adopted in the Vaikhanasa tradition contains also a mantra 
relating to Hayagriva, and was interpreted by different Vatkha- 
nasa commentators. According to Srinivasamakhi (Diksita) the 
text is as follows: 


‘särasvato và esa devo’ yam na và hayak páramaimikah 
bhayo 'bhayo và sarvam santuse svähä. 


Srinivasa Diksita comments that the word ‘haya’ which is men- 
tioned here is not a mere horse but the form of Hayagriva, 
which is a Jilavibhuti of the Lord. 


7. Hayagrivamantra and Srividya 


One of the texts brings Hayagrivamantra very closer to the 
Tantrism and its well adorned Srividya. In course of enumerat- 
ing the details regarding the seer, mere, etc., of Hayagrivamantra 
ош hrim, hsaum, it is said that the presiding deity of this mantra 
is Hayagriva, who is the bestower of the wisdom of Sri (Srividya- 
prada). It is interesting to note here that the bijamantra ‘hrim’ 
is used in the composition of the above — mentioned Hayagriva- 
mantra. ‘Hrim’ is usually described as mayäbija. 


8. Hayagrivastra 


‘Astra’ literally means a missile weapon used for destruc- 
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tive purpose. A mantra formulae with the name of astra is 
intended for subdual and destruction of the adversary. 


a) A manuscript deposited in the Government Oriental 
Manuscript Library, Madras? contains a text of ‘hayagrivastra’ 
which begins with the following utterances. 


Om ат hraum sphura sphura prasphura prasphura ghora 
ghoratara hayagriva ehi ehi. surüpa ksiragaura hayänana cata cata 
pracata pracata kaha kaha asvavakıra (уша) brahma brahma bhra- 
maya bhrämaya bhasmikuru bhasmikuru...... .. . ” 


In this astra-formulae, the verbs used in the imperative 
form like “cata”, ““pracata”, “kaha”, “bhrämaya’” and “bhasmi. 
kura" express destructive abhicarika tone. 


b) We have a Hayagrivästra with the name of Vidyadha- 
газга, This matric composition seems to be sobre expressing 
the gain of wisdom and realization as its intended purpose. 

The text is as follows: 


Om hlaum hrim srim halm sri hayagriva mama 

sarvavidyam däpaya dapaya tümasa buddhim hana hana 
agnanadin naíaya näsaya sarvavedasastr@disu sarvajnatvam 
dapaya däpaya animädın dada phat svahe 


c) There is another Aayagrivastra which shows completely 
destructive tendency in the case of opponents (Paravadi) in 
intellectual encounter and debate. The purpose is to arrest the 
tongue of the opponents ( Paravadi jihvastambham kuru kuru). 


d) Sometimes we find the combination of mantras of 
different deities. The Hayagrivanarasimhäsıra comes under this 
particular category. Here the combination of wisdom bestow- 
ing Hayagriva and Narasimha in his destructive form gives more 
intensity and potency to subdue the opponents by attracting 
their knowledge of scriptures and by arresting their academic 
glory. (Paravadi sarya vedasasirasarvavidyam akarsaya ....... .. 
sarvasatrun stambhaya stambhaya). 
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9. The Thousand-lettered Hayagrivamaatra 


The magical aspect of mantra-formulae of Visnu-Haya- 
griva is further illustrated in the Hayagrivasahasräksara-mahä- 
manira.28 We have seen that how the single-lettered seed 
Mantras are formed. We have also examined the Ыўа-татта 
of Hayagriva - ‘‘hsaum’’. From that single-lettered seed-mantra, 
a mantra could be elaborated to the multi-lettered ones to the 
maximum extent of Thousand letters. We have a manuscript in 
grantha characters deposited in India office library dedicated to 
Hayagriva name “‘Hayagriva - sahasraksaramahamantra.”’ 


10. Purascarana 


In the Hayagriva- Kalpa, Purascarana is one of the impor- 
tant elements, In purascaraga,? a particular number of repeti- 
tions of mantrajapa, generally lakhs of times is prescribed. In the 
course of purascarana one has to get up everyday during the time 
of Dawn (bráhmtmuhurta). After finishing the necessary daily 
duties (Krtanityakriyah), he has to utter the punyäha recitation 
(punyahavacana). Having cleaned the place of worship (bhasud- 
dhi), the diagram of tortoise (kurma) should be drawn. After 
that, eliminating the seats made out of bamboo, stone, earth, 
wood (Vamst-asma-dharani-däru), grass (trna), shoots (Pallava), 
one should be seated in the posture of Svasthika on seats made 
out of darbha-(kusa), multi-coloured square carpet-seat, 
(Citrasana), blanket made of wool (Kambalavastra), tiger-skin 
(Vyaghracarma), deer-skin (mrgäjna). It is advised that the 
diagram of tortoise should not be drawn on the hills and moun- 
tains, on the banks of the rivers, on the sea-shore, in the sacred 
‚hermitages (Punyäsrama) and in the temple dedicated to the 
deity (devalaya). Then MüUlamantranyasa should be done after 
offering salutation to the three generation of teachers (gurutraya) 
i.e., his teacher, teacher's teacher and grand-teacher. Having 
dressed himself with sacred clothes (divyémbara) and decorating 
himself with sandal paste and flowers (gandhapuspälamkrta), the 
aspirant should perform the daily worship (раја) and repeat 
"mystical syllable which stands for the deity (mantrajapa). It 
should be accompanied by the breathing exercises (prdgayama). 
: This process should be followed until the compeltion or puras- 

caraga. After pranäyama, the worshipper should take a vow for 
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not crossing the boundaries of ‘he four directions of his village 
unt-!a length of a ko$a (Kosa means roughly two and half miles 
distance). The samkalpa of this process includes the details of the 
country or piace (desa) in which the aspirant lives and in which 
time /käla) he performs certain religious acts, After samkalpa Le 
shou!d utter ‘I shall recite mantra’ (japam Karisyami). Facing 
the place of јара (japasthala), sipping two times the water (dvira- 
camana), ps: forming breathing excercises (pränayäma) the aspi- 
rant has to recite again sarıkalpa together with the mention of 
place and time (desakala) The following is the passage to be 
uttered in ibis context: 


mamämuka devatäprasäda pratibandhaka samastadurita- 
ksaya dvārā amuka devataprasada siddhyartham amuka 
laksasamkhyakam amuka mantra purascaranam karisye. 


As the repetition of the mantra for one lakh times a day 
is normally beyond the reach of the capacity of the aspirant, 
the sarskalpa with the reduced number could also be formulated. 


During puraícaraga the following distractions of mind 
should be avoided: ego ('altambhavana), yearning (Trsnä), doing 
things slowly and unpunctuality (dlasya), yawning (jrmbhana), 
sleep (nidra) spitting (nisthivana), fear (bhaya), anger (Кора), 
touching of the secret parts of the body (guhyänagsparsä), bad 
conversation (dusthasambhäsana) fickle-mindedness (cäpalya). 
The auspicious and good qualities, namely the faith in the 
scriptures, the preceptor and the deity (Sastra- guru-devata. 
vi$vdsa), control over senses (indriyanigraha), indifference to 
the dualities of cold and heat ete, (Sitosnadidvandvasahana), 
observence of silence, . belief in God, (astikya), compassion 
(karunya) attentiveness (sraddha), observance of good principles 
(niyama) decisiveness (niscaya), happiness (santosa), eagerness 
(autsukya) etc. are to be cultivated. Then some more bad quali- 
ties to be avoided like Jadya, Duhkha etc. are enumarated. 


It is prescribed that the repetition of mülamantra (manträs 
nusthäna) should be done till noon, After taking bath with the 
paste of ihe amalaka, the worship along with the madhyahnika 
Brahravaji1 ntc. has to be performed. Without that the püja 
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should never be done. Itis suggested that in the evening also 
manirajapánusthana or the repetition of Mukhamantra and the 
worship (pzja) should be done. If the aspirant is not in a posi- 
tion to do Japanusthäna and the рија both the times, it is said he 
may do it only in the morning 


Ceriain rules and regulations are prescribed which corre- 
late purascarana and fire-offer Home. Ten percent of Müla- 
mantrajapa should be the Homa which has to be performed 
uttering the same mantra. 


After praising the God with Dhyana, Hayagrivamantra 
should be repeated with absolute concentration. Then the Нота 
should be performed accompanied with the recitation of Srisukia. 
The Srisakta-homa should be performed for obtaining four noble 
ends in the Hindu way of life (dharmärthakämamokso). In this 
homa thousand lotus flowers sprinkled with honey and ghee 
together with sandal (candana) algocum (agaru) camphor (kar- 
pēra) musk (Kast#ri) chaffran (kumkuma) should be offered to 
the fire. If a Brahmin performs his homa he wil! get a large 
amount of riches. Those who are desirous of getting kingdom 
(тајуа) should perform homa with Sesamum (rila) along with ghee 
(ghrta). Then Hayagriva Dhyäna is to be recited. 


If one is not capable of performing the homa in the 
tüntrika-fire (tzntrikagni) he may do koma in Vaidika-fire (Vaidi- 
kagni) according to the methods and injunctions of the veda. If 
one is unable to perform the homa, an alternative is suggested 
here, In the place of homa one should recite double of the japa 
of the mulamantra to the number that is prescribed for the homa, 
that means twenty percent of the mantränusthäna of the mila 
mantra, Then thousandth part of the mulamantrajapa should 
be the rarpana (tarpana) which has to be offered to the deity with 
the prescribed substances (dravya). 


Various utterances with regard to farpana are prescribed. 
If this is not properly observed, after having заара as usual 
mülamantra should be recited three times more to the number of 
tarpanas prescribed. Then again the Sarskalpa should be made for 
the corresponding number of thousandth part of manrrajapa. 
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Then the Brahmins should be offered with food full of Sadrasas 
(Sadrasopeta). These Brahmins should beof best character having 
their own wives. They should not be widowers. At the end they 
should be made happy with the gift of money (daksana). If one 
is not able to cope up with this prescription it could be compen- 
sated with the mantrajapa four times to the prescribed number 
of Brahmins whom the aspirant is expected to feed. Thousandth 
part of mantrajapamärjana should be done in this case. 


After märjana, the puja of the deity should be performed 
both in the morning and in the evening If it is not possible both 
the times, atleast once pizjd has to be performed. If that puja is 
not performed, the alternative is the repetition of mulamantra 
two thousand times or the recitation of Purusasukta. According 
to the Samkalpa, japa is to be made along with the worship on 
mental plane. 


Then how the aspirant should take a regulated deity is 
stated. On the place, square has to be drawn (Caturasrakundla- 
lekhana). On it a plate made of leaves of palasa or Padma should 
be put. The food that should be eaten by the aspitant should be 
without honey (madhu) oil (taila), Preparations without savour, 
and salt. It is advised to take vegetables (saka) milk (payas) curds 
(dadhi) fruits (phala) roots (mula) water (udaka) sesamum (tila) 
greengram (mudga) grains (yava) wheet (godhuma) rice (tandula) 
bread made out of wheet and rice. Popcorn or parched grain 
{läja) could be taken every day, These food restrictions have to 
` be followed till the. end of purscarana. Till the end of diksa, 
the aspirant should eat this simple food in the same manner in 
the same place. The person:who has taken the vow of puras* 
earana should observe: all the diet restrictions, the prescribed 
place where he has to eat following regulations regarding cleanli- 
ness, instruction not to eat in a metal pot or plate, avoiding 
bodily dirtiness (dehamalinya) which causes all afflictions and 
destractions of the mind. He has to avoid wearing shirt (kañ- 
сика), turbun (Ugnisa) cloth arovid the. neck (galavasıra) betal- 
nuts and leaves (tämbula) shaving (ksaura) oil bath (abAyangana). 


The goal of disciplined way of mantrapurascaruna is 
mantrasiddhi. 
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11. Yanıra of Hayagriva 


| Yantra?® in the sphere of worship is a magical diagram 
with mystical syllables, engraved upon metallic plates or some- 
times drawn on leaves and papers. Yantra as a geometrical 


pattern which synthesises lines and mystical seed-letters (bija@ke 
sara) comes closer to the esotaric sound system of mantra- 
formulas. Basic to both these geometrical yantra-patterns and 
mantra-formu!ae is the belief that the human body or the human 
mind is the ground where they operate. Itis said that yantras 
are merely extentions or externalizations of forces imagined as 
working within the individual and mantras are in the nature 
of concretisations or formulations of vibrations oceuring 
within?! 


The Tantra texts?? refer to the areas where these forces 
and vibrations operate. The purpose of these diagrams is not 
only to worship the vresiding deity and to get realisation but 
also the protection of the worshipper from troubles due to the 
influence of evil spirits or evil deities, Sometimes they are used 
for the purpose of bestowing on a person happiness, wealth, 
health etc, 


Some Tantra texts give prominence to the worship of 
yantra along with the pratima and mandala, The worship of 
yantra is initiated to a person at tbe stage of higher letelof 
spiritual progress, It is said that the siddhayogin, in inward 
worship, (antar-p&ja) commences with the worship of уатта 
which is the sign of brahmavijñäna asthe mantra is the sign of 
the devatd; 


As different images and matras are prescribed for diffe» 
rent processes of worship regarding different deities, yanıras 
also are of various patterns, according to the object of worship, 
The yantra inscribed with mantra serves the purpose of amnemo= 
nic chart of that mantra appropriate to the particular devata 
whose presence is to be invoked in the yantra. An in the case of 
the image worship, a few preliminaries precede even in the wors 
ship of yantra. The worshipper meditates upon the deity and 
then arouses his or her presence in himself. He then transmits 
the divine presence thus aroused to the yantra. When the deity 
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has been invoked in the yantra by the appropriate mantras, the 
vital powers are infused therein, which process is known as the 
prügapratistha-ceremony. Th:n the worshipper welcomes the 
deity installed in the pantra ard worships. 


I Yantra is ons of the essencial princip!es of Tantrism; 
There is a close connection between deva'á and yantra as we 
have seen already. It is described ¿hat yantra is the bocy and 
devatä is the soul,? 


Yantra is of three kinds viz., l. sthäpaka, 2. dhdrana and 
3. puja, Depending on its utility sthäpakayantras are insta‘'ed in 
the earth and in the walls for removing defects (доза) regarding 
planets and also for removing flaws of construction and archi- 
tecture (vastu). For example, if owner of one particular shop 
or a factory is under the stress of constant loss in his business 
and profit, a yantra is made for the purpose cf over -omirg the 
loss. Even in the houses to remove such defects or with the. 
intension of getting certain benefits, the vantras are installed, . 
In the temples too, under the seat of the deity to be consecrated, 
a` yantra belonging to that particular deity may be kept under- 
ground. Dhärona-yantras are small in size which could be kept 
as talisman and could be carried on some part of the body. 
The purpose of these yantras is mainly to remove the obstacles 
that resulted due to the pos:tions of the planets of the perscn 
concerned according astrology. These dhärana-yantras mz y also 
be used for protection from common difüculties of life. The 
puja-yantras are intended for the purpose of worship of a deity. 
Here yantra is adopted as a symbol of a deity as in the case of. 
image-worship, where an anthrophormphic form of the deity is 
installed and worshipped. Inthe case of yantra, primarily the 
mystical syllables are drawn on metal plates made of gold, 
silver, copper and also on other materials such as leaves, paper 
etc. The mystical syllables inscribed therein are mainly con- 
nected with the deity to whom the whole worship is intended fer. 
If we think of two important aspects of the deity, name and form 
(näma-rüpa), yantra-worship presupposes the worship of the 
name of the deity itself. In the case of the worship of Brahman 
or the uliimate reality with form (sakara Brahmopasana) yantra 
із a symbol where the worshipper worships the deity in the form 
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of mantra (mantramayasvarupa). There is a system of drawing 
mystica! sy!lab'es in different parts of yantra used for diff. rent 
purposes, In a yantra, petals, triangles etc. are diawn which are 
fill:d in with different mystical syllables. 


Basing on the pattern of drawing the syllables upwards 
and downwards, yantras ire classified into three vrrieties: 
i) antarınukha, ii) bahirmukha and iii) servatomukha. 


| Antermukha-Yantras wi:h inward facing letters are o her. 
wie called sugupti-yantras, In sugupti-yantras. the mystical 
sv lables are drawn with the heads of letters (aksarasikha) dire- 
ted downwards, 


Bahirmukha-Yantras with outwardly faced letters are other. 
wise called JZgrat-Yan'ras, technically they are alsc named 
vargajägrat, Here the mvstical syllables are driwa with the 
heads of letters directed upwards. 


In Saürvctomukha-Yar.tras. mystical letters are drawn in the 
form of rons directing their heads both downwards and upwards. 


As we have already seen. Yantras are made up of different 
metals jike goid, silver an cepper. They could also be drawn 
on particular leaves like buhrja-patra. Depending on the 
m::terial used, the life-duration of the Yanıra is determined. 
If a yantra is made with gold it is worth using for the whole life, 
wbereas yantras made of si ver or copper haveonly life of t«enty 
years or ten years respectively, Yantras drawn on bhürja or 
palm leaves, papers and walls are short-lived and are made use 
of for temporery purposes. 


The prescribed rules fur drawing an yantra could be 
ga:here from the texts such as the Gourisvaratantra, the Meru- 
tantra, the Devibhagavata, the Säradätilaka etc. 


Yantra is supposed to have ten constituent parts which 
have specific features. 


‚ The following is the list of ten constituent parts of 
yantra : 
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l; Afanrrabi ja 6. Vasya 

2. Pränabija 7. Mantragavatri 
3. Saktibija 8. Bhatapancaka 
4. Drstibi ja 9. Dikpälabija 

5. Sädhya 10. Pramnasthüpanz 


In the middle of the Yantra, mantrabija, pranabija, #аКп» 
bija, drsti-bija, vasya *hould be drawn, Then the prescribed 
mystical! syllables to be drawn on yantro should be placed in res 
pective positions. The beginning letter of the respective mantra 
is called the seed of montra | dkarais pränabija, акага is Sakti, 
Ekara is drstibija. Then the Sadhya and Vasya should be drawn. 
Afterwards the manrra-Gäyatr£ should be written.  Mantrabija 
should be drawn on the top, drstibija should be drawn on the 
sides, Saktibija should be written at the bottom, vasyabija should 
be draw à in isanya (north-east), pränabija should be inscribed in 
@gneya :south-east), bhütaparcakam in v&yavya (north-west), 
yastra-güyatri in nairii (south—west)s 


Following is the method of drawing the mystical diagram 
of Hayogriva. Yu the middle of the diagram, a circle should be 
drawn in the centre of which the holy syllable Om should be 
written The seed-syllable that stands for Hayagriva is drawn 
in its appropriate place. The various important mantras are 
further written in various circles, petals, corners of the ратта. 
Inside space of the yantra is technically called the Parthiva- 
matdala. The diagr:m Hayagrivayantra illustrated of by Sriman 
V.A. Anantapadmanabhacharyulu to the author. 


Inside space of the yanrra is technically called the Parthie 
vamandala 


There are other ways of drawing the Hayagrivayantra 
according various traditions, According to traditional Pandits, 
the details of the Hayagrivayantre, are stated in a text called the 
Vraha-päncarätra. 


As in case of the image of a deity, pantras including the 
Hayagrivayantra are to be installed with vital powers (Praga- 
pratisthä) which include the following religious procedures. 
1) Visvakéenapuja, 2) Punyaheväcana, 3) Acaryavarana, 4) Vastu 
puja together Vastuhema for yantrasuddhi, 5) Proksuma and same 
fodhana with paficagavya 6) antahoma 7) abhiseka with gandhodaka 
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8) putting yanıra in rice and corn 9) arcanä with tulast and 
flowers 10) prüsapratistha of yantra 11) yantrapradhana- 


manırapuja 12) pura$carana 13) tarpana 14) homa 15) bráhmana- 
bojana after yantra-sthäpanä. 


According to thetraditional Hayagriva-kalpa, it is prescribed 
the Hayagrivayantra should be worshipped placing it on the seat 
of god and also it is suggested that the smal] Hayagriva-yantra 
may be placed by the worshipper as a talisman. The worship 
of Hayagriva may lead worshipper to obtain heaven (svarga), 


liberation (moksa) and also bestows knowledge and wealth 
(jnäna and alsvarya) etc. 


12. Mudra 


The Mudra or Symbolic hand-gesture is the physical 
representation of some mantra or magic formula, which is first 
recalled by the mind and articulated by the mouth. It illustrates 
visibly and materially a formula. Mudra speaks of the language 
of hands which is probably the oldest in the world. As a 
vehicle of expression there probably existed a symbolic and con- 
ventional art of gesture, before any artistic creation in different 
materials like stone, clay, wood etc., has been made. Mudra is 
important in the sphere of dance to express different ideas and 
sentiments, In India, even in the religious sphere it has been 
developed through the ages the system of Mudräs. ‘Mudra’ isa 
sanskrit word which means ‘seal’, Tyra De Kleen's book on 
Mudräs mentions that "the designation of ritual hand-gestures 
by this word originates from a time, when the priests used to 
pronounce certain mantra patterns (i.e. letters or syllables), 
which were at the same time accompanying the sound by initiat- 
ing the corresponding Sanskrit charater with their fingures, thus 
sealing the magic." 


The Агата texts extol the value of mudras in the process 
of worship. The Parama Samhitä? refers to the prominence of 
mudrüs in course of worship. The Samhita says: “That by which 
the happiness of those on whom one would inflict pain is made 
to flee, is considered mudrä, for that reason, О! Brahma!, these 
mudrà gestures are dear to the gods. By means of these mudräs 
one insures recognition for himself. This is done especially in 
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acts of worship, and thus worship is rendered more efficacious. 
The Jayakhyasamita>> speaks of vagisvaramudra for getting glory 
in speech (Vagvibhuti). 


HAYAGRIVA MUDRA 


According to the Sanatkumära Sarhira,* the features of 
Hayagrivamudra are described. Hayagrivamudra is a kind of 
hand gesture used in the process of worship. Stretching the 
palm of left hand, keeping the fingurs apart of it and join them 
together with the right fingures which looks like the face of 
horse and also erecting two thumbs for giving an appearance of 
ears, Hayagriva-handgesture is made...... ..... 


Vistirya ca tala Vamangulibhih kramat | 
Daksinangulibhih pascat ta yatha parigrhya vai j| 


Urdhvikrtya ratha angusthau kriyate уа tu sädhakaih | 
Hayasirsakamudreti Kirtir& sa yathavidhi.........]] 


The Saradatilakatantra?* also offers a discription of a 
Hayagriva gesture : 


Vamahastatale daksä angulistastvadhomukhih | 
$айгоруа madhyamam tasam unnamyädho’ vikuncayet |] 
Hayagrivaprivd mudrä tan mürteranukärini [| 


The purport of the text is that the left palm print of the fingurs 
of the right hand turning downwards, rise of the middle fingur 
from among them and the left one contracts the downwards. 
This is the тилга that pleases Hayagriva and imitates his form. 
We have given in this work the line drawings of Hayagrivamudra 
supplied by Sriman Vedantam Ananta Padmanabhacaryulu. 


Chapter VI: REFERENCES 


1. Acamana is a ceremonial sipping of water with certain religious utter- 
ances. It serves the purificatory purpose. Acamana is of four kinds: 
1) Puranacamana, 2) Smrtyácamana, 3) fruty@camana and 4) manasika- 
camana. 


2. Water is a purificatory agent in ritualistic matters, In Indian religious 
context, water is identified with Näräyana (Visnu) as stated in а scrip- 
tural dictum - apo vai näräyanah. 


HAYAGRIVAMUDRA 


Fig. i: Hayagrivamudra shown with fingers (front view) 
[By courtesy: Sriman V.A. Padmanabhacharyulu] 


Fig. ii: Hayagrivamudra shown with the arrangement of 
fingers, side view 
[By courtesy: Sriman V.A. Padmanabhacharyulu] 


14 


. For general information about Salagrüma Sce. T.A. Gopinatha Rao, 


Elements of Hindu Iconography, Vol. I, Part I, Varanasi, 1971 (Second 


.edition), Introduction, p. 8 ff. and for Puränic stories in connection 


with Sälagräma, see also Sabdakalpadrumah, 5th Khanda, Motilal 
Banarasidass; Delhi 1961, p. 60 F. 


. The Kriyädhikära, Чока. 16. 


According to this Vaikhänasa work, there are five forms of holy 
water (tirtha) to be sipped by the devotees. The authority for this clasifi- 
cation is the following : 


sülagrämamca cakramea süktam purusameva ca | 
tulas! $amkhatoyam ca pañcatirtham prakalpa yet 


(The Kriyadhikara, śl. 10) 


. Viramitrodaya of Mitrami$ra, ed. by Pandita Visnu Prasad, Vol XX, 


Fasciculas VI, Benaras, 1916 (Chowkhamba Sanskrit Series, A collection 


.: of rare and extraordinary works, No. 220) p. 553 ff. 


. The Merutantram, ed. by Raghunatha Sastri, Bombay, (Samvat 


) p. 103, vv, 616-620. 


Brahmasütras with Sankara's commentary, Kamakoti gamsthdnam, 
Madras, 1954. 


Yathü salagrüma harih B.S. 1,27. 
Salagráma iva Visnoh B.S. 1.2.14. 
Yathü salagrame Visnuh B.S. 1.3.14. 


. The Padma purana, Ch. 10., Päräla Khanda, Bangabasi edition. 
'9. lbid. ch. 47, V. 36. 


. The Mantramaharnava, Sri Venkateswara Steam Press, Bombay, 1940; 


The Mantramüktävalt, Sri Venkateswara Steam Press, Bombay, 1937; 


Mantrasiddhi ka Орау (Hindi), Chaukhamba Sanskrit Series, No. 3071] 


` 63. 


. Age hänanda Bhärati, The Tantric Tradition, Rider & Company, Lon- 


don, Fourth impression, 1975 (First Published 1965), p. 111. 


. Vasat va$ye phat ucchate hum dvese khem ca märane | 


tak sthambhau Vausadakarse namah sampattihetave || 


. Vafyäkarsanapürve ca dvesa märanamadhyame |] 


sthambanocchätanamapare satprayoge vidhtyate |! 


rsis chando daivatam ca br jam $aktisca kilakam | 
nyasam dhyGnam райсарӣја Gayatri ti da$angakam [| 


. nyüsam dhyanam ca mantram ca gäyatr! malika tathä | 


hrdayam pahjaram proktam kavacüüceti tathastakam |] 


The Visnutilaka, (ed.) К.Б. Raghavacharyulu and Vajapeyam Krishna- 
sastri, Bangalore 1896, Ch, 15, p. 76. 


29. 


30. 


31. 


32. 


33. 


148 


Yavarge cästhamo varnah tadvarge saptamah punah | 
pranavasca bhavenmanirah hamsaikäksarasamjnakah || 


The Kapifijala Samhita, ed. by P. Sitaramacharya, Bhadrachalam 1930, 


Ch XV, p. 119. 


. Ibid, p. 119. 
‚ The Parasarasamhita, (quoted from the notes of Pandit Sri V.A Ananta 


Райта nabhacharyulu). 


. The Райта Samhitä, Caryapada, Ch. 28. 
. The Saradütilakatantram, ed. by Arthur Avolon, part ЇЇ, Calcutta 1933. 


Ch. 15, pp. 624 25. (Tantric Texts. Vol. ХУП). 


. The Merutantram, vv. 616-620. 
. The Garuda purana, (ed) Kshemaraj, Sri Venkateswara Press, Bomby 


1867, Ch. 34, vv. 5-7, p. 21, 


. The Hayagrivopanisad, The Vaisnavopanisads, (ed) A, Mahadevasastri, 


The Adyar Library and Research Centre, Madras 1979, рр, 403-404... 


. The Päramätmikopanisadbhäsyam, ed. by R. Parthasarathi Bhatta- 


charya and U.C. Srinivasabhattacharya, Nalluru, 1948, pp. 64 ff. 


. A Trienniel catalogue of Manuscripts, Government Oriental Manuscript 


Library, Madras, Vol. VI, Part I, pp. 69, 36-44. 


A Manuscript in Grantha Character, Catalogue of India Office Library, 
No. 6207. 7 


For a short Independent account of puruscarana see. “The Ригаќсағана-. 
bodhinl", ed. by Hara Kumara Tagore (1895) and see also The Tantra- 
sära, p. 71. 


There is an independent work on Yantra called The Yanrracintämant by 
Damodara, edited with Telugu paraphrase by Pattisapu Süryanäräyana- 
brahma, Madras 1966. 


S.K. Ramachandra Rao, Tantra, Mantra and Yantra, Arnold-Heine- 
mann, New Delhi 1971, Introduction, p. 11. 


Cf. Sir John Woodroffe, Introduction to Tantra .Sástra, Madras; 6th 
edition — 1973 (first published as Introduction to The Mahänirvana 
Tantra), pp. 92 ff. 


Yantram mantramayam proktam manträtma devataiva hi | 
dehätma yoryathä bhedo yantradevatayostatha || 


This 1$ a verse in the Kaulävaliya Tanıra, quoted from, Sir John Woed- 
roife's Introduction to the Tantra $astra, p. 95, Fn. 3. 


Tyra De Kleen, Mudras, The Ritual Handposes of the- Buddha Priests 
and The Siva priests of Bali, Delhi 1975, p, 17-18.. 


149 


35. The Parama Samhitä, (ed) 'S. Krishnaswamy Аууапдаг', Oriental Re- 
search Institute, Baroda 1940, Ch. 14, vv. 1-5, p. 98 ff. 


36. The Jayakhya Samhitä, (ed.) Embär Krishnamacharya, Oriental Rese- 
arch Institute, Baroda 1931, 93 ff, p. 77 ff. (Gaekwod's Oriental Series, 
No LIV). 


37. The Sanatkumara Samhita, Rsiratram, Ch. YI, vv. 69-70, p. 324. 
38, The Saradatilakatantra, (ed. Aurthe Avalon), p. 624. 


CHAPTER VI 


Literature Weaved around 
The deity Hayagriva 


T. Mystical and esoteric composition for recitations 
L. Introduction 


Mantra is the holy syllable through which aGod ora 
Goddess is meditated upon, The worship of a deity through the 
method of repetition of mantra along with the constituent 
requirements of the process of worship has preliminary recitation 
in the form of prologue in the mantränusthäna and also recitation 
in the form of epilogue, which are otherwise known as Purva and 
Uttara aspects of the mantranusthana. These aspects constitute 
the following forms of recitation: 


1. Dandaka 4. Panjara 
2. Kavaca 5. Stotra 
3. Mala 


According to the tradition, parva and urtara aspects of 
mantranusthana safeguard concentration and repetition of mantra 
which is so valuable and which has to be well-protected. The 
purva aspect is intended for qualifying the aspirant to be a good 
meditator and protecting him not to be disturbed from that 
purpose whereas the ufrara aspect aims at the mantrasiddhi 
and also anugrahaprapti of the deity. Both these aspects pro- 
tect the aspirant from all directions in all times under all cir- 
cumstances and also limbs and sublimbs of his body. 


As we have been different forms of repetition such as 
dandaka, kavaca, mälämantra, pañjara and stotra have to be 
uttered in the same sequence in both the parvanga and utfarañga 
aspects. 


2. Dandaka 


Metres with 27 or more letters in each quarters are desig- 
nated by the general name dandaka. The highest number of 
syllables of this species of metre is said to be 999, In each 
quarter there must be first two 'na' ganas or six short syllables 
and the remaining may be either ‘ra’ ganas or ‘ya’ ganas, or the 
entire Pada may be of ‘sa’ ganas. The classification of dandaka 
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usually mentioned are Candavrsiprayäta, pracataka, mattamatañga- 
lilgtara, simhavikranta, kusumestabaka, anangasekhara, sathgrama 


etc. 


Dandaka is composed in a garland-like metre where the 
presiding deity of worship is praised. Sometimes tbese dandakas 
extolling different Gods and Goddesses appear in tbe puränic 
literature and sometimes they are composed by individual devo- 
tees. The Hayagriva dandaka which starts with “Jaya Jaya Tura- 
gasya... «e contains salient features of Hayagriva and also 
it exhibits the power and glory of Hayagriva mantra. Asin the 
case of other dandakas, protection of one's own self, destruction 
of enemies, equality of mankind, knowledge of herbs, sugges- 
tions regarding health and hygene and details regarding the 
incarnations of the Lord Almighty, became the constituent ele- 
ments of this form of devotional literature. The Hayagriva- 
dandaka suggests the grains of Kafguni (Korralu in Telugu) 
should be pounded and the bread made out of it should be eaten 
by the aspirant. 


Gods of different direction (dikpalaka) obtained their res- 
pective positions because of the grace of this deity. This con- 
tains also the important features Hayagrivamurti such as white 
complexion of the body, the “‘hésdrava’’ (neighing) of this which 
causes the destruction of the demons and expresses the connec- 
tion of the deity with the vedic wisdom. It contains also the 
secrets of the mantras of Hayagriva. This dandaka was com- 
posed by Satkori Panditächärya (other version of the name of 
the autor Satkoti Panditacharya or Chittikoneti Bhattu. 


3. Kavaca 


a) Pūrva Kavaca 


The devotional composition Kavaca is intended for the 
protection of the devotee, Literally Kavaca means armour. The 
devotee prays the deity that he should be protected from all 
directions in all times and in all circumstances and also his limbs 
and sublimbs should be protected. (sarvadik raksana sarvakaála 
sarvavasıha raksana and añgapratyañga raksana). 
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Usually the imperative form of verbs like Save me (pätu), 
protect me, (raksatu) are used in this composition. It is said 
that Hayagriva-Kavaca is a part of Hayagrivakända of Pürva 
Samhita of the Atharvaveda. In usual way rsi-chando-daivata etc. 
are given in the beginning. Rsi-Hayagriva; chandas- Anusthup, 
devata - Hayagriva Paramatma, bijam - Om hrim vägisvaräya namo 
namak, Šakti - Om ksim Vidyadharaya namo namah - Kilakam - 
Om klam vedanidhaye namo namah Then it follows with an 
expression Sri Hayagrivaya suklavargaya jnanamurtaye Omkaraya 
асушауа brahmavidya pradäyi svähä. Then the Japa which is 
aimed at to get the mastery over all branches of learning and the 
achievement of all varieties of riches (sakala vidyaisvaryartha), 
follows. 


In the Kavaca the protection for different parts of the 
body is sought for from the deity In the end of this Kavaca, 
the praise of intended result of recitation of the Kavaca is given. 
It is said that the devotee who recites this Kavaca becomes Vagi- 
$vara (Hayägriva) himself after his departure from the body and 
during this life-time he would get by the grace of Hayagriva 
definetly without least doubt longevity, health, wealth and 
mastery over all branches of knowledge. 


b) Uttara Kavaca: 


In the uttara kavaca also we find the similar prayer to the 
deity for protection. But the text is different from the Pūrva 
Kavaca. It also deals with the protection of different parts of 
the body : 

Hayagriva sirak patu 

lalatam madhavastatha 

netrayoh Sridharah pätu and so on 


Then the protection from all directions is asked for: 


pürve mam pätu. Srikrsno 
daksine nandanandanah 
pascime ca hrsikeso 

Vimuk patu tadottare and so on 


Later the protection in all times is demanded by the devotee : 
athah тай säda patu mukundo dharanidharak 
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Lastly the Hayagriva-Mantra and its uddhära is described : 


tarakam namasa yuktam 
turyanta bhagavatparam 
Vagisvaresvarayeti 
sarvesu vedvam me 
Sadhussada paramparam 
Srimat Hayamukhayeti 
dvatrimsatvarnago manuh 


The thirty-lettered- Maotra-composition reads as follows: 


Om nomo bhagavate Vagisvaraya sarvesu 
sarvavidvä pravartakaya srimaddhayamukhaya 


Here also we find the praise of intended result (Phalastuti) of this 
kavaca recitation which contains the following details. It is 
instructed that this Kavaca should be properly taught by a spiri- 
tual preceptor and should not be given to a person who is not a 
devoted desciple (asisya) and who is a rascal (durvintta). Never 
it should be given to a desciple with an expectation of some thing 
in return. In the caseof a Vatsgava it should be taught by a 
guru along with Pañcasamskära. An additional gain of the reci- 
tation this Kavaca isto get protection from the evil spirits etc. 
(bhutadi). Here at the end of this pAalastuti, this Kavaca is said 
to be a constituent part of the Sudarsana-Samhita, directly 
taught by Narayata himself. 


The Kavaca of Hayagriva is recited not only for protection 
but also for getting the knowledge of Brahman. 


Om mam sakalakalmasa nivrtti dvära brahmavidyapraptyar- 
tham. 


It is also intended for getting a qualification for the initia- 
tion of any Mantra and its fulfilment (siddhi). 


Sarvamantropadesädhikära siddhyartam 


Even in the case of Hayagriva Kavaca it is prescribed 
touching different parts of the body in the form of añganyäsa 
and karanyasa, connecting them with different manrrangas. The 
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following parts of the body should be touched by the hand while 
reciting different parts of the manıranga. 


rsi — head (sira) 

Chandas — face (mukha) 
devata — heart (hrdaya) 

Вга — Navel (nabhi) 

Sakti — Secret parts (guhya) 
kilakam — feet (Pada) 


In one of the versions of kavaca, itis said that this is 
taken from the dialogue of Gopala and Arjuna in Hayagrivatantra 
Purvasamhitä, Atharvaveda Mantrakhanda. 


We find also Hayagrivakavaca in the from of a dialogue of 
Parvati and Paramesvara. Parvati askas Mahadeva that she ig 
deeply interested to hear the Hayagrivakavaca, after having 
already listened to the other Kavacas composed in praise of Lord 
Ramüpati {Vismu). As an answer, Mahadeva said: “My dear 
lady, I will teach you defiaetly nector-like Hayagrtva-Kavaca 
although it is secret. During the end of the great Kalpa, Hari 
wandering here and there sportively took the form of Hayavaktra 
for reviving the three vedas (trayi). At that time, Hari taught 
Brahma (Virisici) this Kavaea. Next Lord virísci taught me this. 
In this the manträngas seem to be different from already men- 
tioned details: 

rsi — Brahma 
Chandas — Anusthup 
Devatä —  Hayagrtva 
Bijam ` — hsaum 
Sakti —  hraurñ 
Kilakam — Om 


The text of this Kavaca is different from others in its com- 
position. Ia the end it is instructed that this Kavaca should be 
recited by intelligent people (dhiman) for protecting themselves 
from bad diseases and groups of demons and evil spirits and 
also it is said that this should be recited during three samdhyas 


with great devotion. 
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In the composition of Kavaca stylistically the imperative 
form of verb is used in the middie in the fashion of madhyg— 
Maninyäya, which is applicable to the previous as well as the 
latter part of the sentence, For example, ‘hayagriva sirah patu 
lalataıhı candra madhyagah’ Here The verb ‘Рай could be 
applied to previous and latter parts of the line ‘Hayagriva sirah 
patu and lalätam candra madhyagah patu but according to madhya. 
maninyaya only one patu is used. 


4. Mala Mantra: 


Mala Mantras is a third element in the sequence of recita. 
tion also contain both Parva and Uttarangas. Mainly Mala 
Mantra is intended for the destruction of the enemy. In other 
words we may say that this mantric composition serves abhicarika 
purpose. So we find the imperatives like digest (jirnaya), ‘eat’ 
(Bhaksaya), cut (Khandaya) etc, The adopted in the course of 
the recitation of these Mala Mantras. As usual Manträngas like 
Rsi, Chandas etc. are also given for Malä& Mantras, 


Rsi — garga 

Chandas | — Trijagati 

Devata —  Hayagriva Paramatma 
Bijam — Ksam 

Sakti — Кит 


Kilakam — Кшт 


The Japa is intended for the fulfillment of all desires 
( sarvartha siddhaya јаре vimiyogak). 


No Karanyäsa is given in the following sequence: 


Om hsaun — angusthabhyamnamak 

Om hsaum —  tarjanibhyám namah 

Om hsaum — madhyamabhyam vasat 

Om hsaum — anamikabhyam hum 

Om hsaum — kanisthikäbhyam vausat 

Om hsaum — karatalakaraprrsthabhyam phat 


Next there would Ardayadinyasa and digbandha with the recita- 
tion bhirbhuvassuvaram. Then the dhyzna is made which follows 
the expression of different mudras - arakusa (elephant driver's. 
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hook or goad), säpakam (a winnower’s basket), pasam (a noose 
or a cord), pallavam (a blossam or a sprout or a bud) mauktikam - 
which are called pañcamudra. According to the tradition the 
purpose of these Hand-gestures (Mudra) is to arrest the tongue 
of the enemy. 


(a) Pürva Mala Mantra: 


The terrific nature of these antras and their intended 
results are to some extent connected with the Tantra and Mantra- 
yanic development in the History of the Hindu religious thought. 
This kind of abhicárika type of the composition of the Mystic 
syllables and its purpose which is directed for not only defence 
of the aspirant as in the case of dandaka or Kavaca or Pañjara 
with request for the grace of the deity but the trend of the 
violent form of worship runs towards the offence for the destruc- 
tion of the enemy. The mystic syllables that are selected in 
these violent Mala Mantra are very harsh in their tone and con- 
tent serving the purpose appropriately. 


Now we discuss certain aspects of Pūrva Maia Mantra 
connecting them with the imperative forms of verbs that are 
used there, 


Here we can focus on the point of the destruction of the 
tongues of the enemies, probably one may understand this as in 
the case of intellectual debate (sZsirartha or sastracarcá), For 
blocking the advancements of the opponent during the £äsrrie 
discussion the deity is conceived with features pertaining Hesa- 
rava (terrific neighing) and also the word, scorehing Badabanala 
(submarine fire) which is a product of the see during the time of 
desolution or destruction. 


We have a manuscript in the Madras Government Manu- 
scripts Library. The Manuscript begins with the following 
passage. 


athäto bhagavantam sarvatejonidhanam 
sarvadustadurita vidhvamsinam 
mahävidyärajarupinam hayasirasam 
avarthyisyámi... ses sse ase sec < seo 
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Her: also we find that the purpose is the destruction of all 
evil doers. The epithet that is used for Hayagriva namely 
Mahävidyaraja leads us to the interpretation that this kind of 
Manira-pattern some how or the other influenced by Buddhist 
lore. In this Manuscript J.N. Banerjea seeks a demonstrata- 
ble evidence of the influence of the Mahayana Buddhism on the 
dire aspect of Hayagriva. We know also that Hayagriva as 
Vidyäraja plays an important role in the Mantrayana and Vajra- 
yana aspects of Mahayüna Buddhism. 


(b) Uttara Mala Mantra: 


We turn our attention now to the Urrara Mala Mantra. 
We have already seen when we discussed about Pürva Mala how 
the composition of different Mystic syllables accompanied by 
purpose expressing compositions which appear as necklace-like 
or garland-like composition. In this sense, Mala Mantra is 
derived its name from the meaning of the word “mala” (garland) 
fully depending on the structure of their composition. The 
words which are imbibed in uttara Mala are different from P#rva 
Mala. Uttara Mala starts with the passages which end with 
svaha. Then are ‘Svzha’ ending passages. The imperatives like 
dapaya etc. are also used, 


5. Pafjara 


Next comes Pañjara which literally means ‘cage’. The 
symbolic meaning of this composition is that the aspirant enters 
In the very existance of deity. and feels himself well protected. 
If the devotee thinks that ‘I enter in God’ and ‘I am permiated 
all over by God's existance’, his protection is well assured. 


Sometimes the Pänjara contain elements of Stotra and 
Kavaca. According to the tradition, on some occasions the 
Panjara is equated with Hrdaya. It is said that this composition 
is important in the Mantränusthäna Kalpa as the heart is the 
important centre of the body. So this composition is also called 
hrdaya. 


Hayagriva Pat jara starts with a dhyäna-$totra. 


This Pañjara is taught by the seer Närada to Vyasa for 
the welfare of the whole world. 
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This Panjara is constitute part of the dialogue between 
Vyasa and Narada, mainly enunciated by Närada in the Närada 
Puräna. 


In this text 12 mantras of Hayagriva in the form of 12 
slokas are mentioned. Närada addressed to Vyasa: “Well О! 
the son of Satyavati” your question is well asked. After going 
trough all Agama texts, after examining deeply ail the scriptures, 
after studying throughly all Itihdsa, after going through the 
Puranas, Mantrasästräs and systems of Philosophy, I am trying 
to tel! you, indeed the essence of everything. Please listen with 
great attention of the mind to this Hayagriva-Parjara which 
destroys the darknes; of ignorance and causes inexhaustable 
good (hita) for the world, aud produces the Siddhi of Animä etc. 
It also dispells the great sin of killing a brahmin (Brahmahatya) 
and also gives extrodinary good results. It provides the profici- 
ency in literature and Music. With the powers of the recitation 
of this Pañjara, Brahma obtained Brahmatva, Kubera obtained 
Kuberatva and Brhaspati obtained Vacaspatya. 


Iconographically we have some details of the figure of 
Hayagriva who appearsin the middle of Candramandala seating 
himself on a lotus having conch shell (Sarıkha) Disc (cakra) 
Rosary (Aksavalaya) and Book (Pustaka) in his hands. 


The quintassence of thecomposition establishes the con- 
ception of Hayagriva primarily as a god of learning, "Various 
addresses that are intended to praise the deity are indicative of 
the desire of the devotee to get wisdom in different forms. It 
seems the attainment of knowledge in its purest sense is a spirit 
of the praises, addresses and desires that are expressed. For 
example, Hayagriva is described with the adjectives such as - 
“inanavijnänapurita”, "Vagvisayztitagamantanivasa",  saksacchin- 
märga Vigraha" etc. 


The Pañjara is considered to be the essence of the Veda 
itself. It is prescribed that it should be recited twenty eight 
times each day for eight weeks for good results, 
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Lastly it is stated that there is a long Guru-Parampara of 
this Pañjara. Firstly Brahma taught this secret Panjara to all 
szers including myself, I taught this to all Gods, Indra etc. Oh 
Vvasa! now I am teaching you, possessing and practicing regula. 
tive principles in life (niyatavrata). I think that the whole world 
would be benifited by spreading this Pañjara. 


The Phalastuti is as follows. Ву the reciation of this 
Рая јага itself everything is obtained in this world. One who is 
desirous of proficiency in speech (Väk) should concentrate inten- 
sively on this glorious Pañjara. 


6. Stotra: 


Stotra, which literally means praise, tends to idealise and 
extol the good qualities in the human world. With regard to 
the ultimate reality in the pzrsonal form or the God Almighty, 
all the best infinite qualities (anantakalyan guna) are attributed 
to Him. Srotra usually contains the praise of different qualities 
of the presiding deity and also glorifies his noble deeds. The 
verb “Namah”, ‘‘Vande” etc. are used in this form of literature. 
Sometimes the series of words addressing the deity, as in the 
case of one hundred eight names {asto/farafatanäma) ог one 
thousand names (sahasranäma) are contained in metrical Srorra- 
form. From these Stotra composition the Asfottaras or Sahasra- 
n&mas, which are used in the process of worship (aradhanákalpa), 
are derived 


In some instances, these stotras are to be found as the 
constituent parts of Puränic literature. For example, one of the 
Hayagrivastotra is found in the Brahmändapuräna. Sometimes 
these stotras are composed by the great devotees of ancient and 
modern periods. 


We know that the famous Vaissaväcarya Vedanta Desika 
is a well nown devotee of Hayagriva. He composed a popular 
Hayagriva-Sıotra which is a hymn containing 32 Stanzas, mostly 
of the Upajati Metre, He extolls Hayagriva in this widely known 
composition as the great deity of light and learning. It is probably 
the first work of Vedantade$ika as a poet. It was composed 
during the authors sojourn at Tiruvahindrapuram near Caddalur 
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in the State of Tamil Nadu, А vistor to TiruvahIndrapuram is 
shown even to-day the seat where Vedäntadesika sat and com- 
posed and recited the Stotra. This Hymn is recited by the 
Srivaisgavas of Tiruvahindrapuram during the Brahmotsava-festi- 
val, The devoted Srivaissavas have a great regard for this Hymn 
as they take it to be the poetic idealisation of the esoteritism of 
the Hayagriva-stotra. The expressions like Samaharah samnam 
and svatah siddham etc. are very favourite with the poet as he 
reproduces them more tban once in his other works. Itseems 
the poet himself liked his juvenile poetic composition. Maha- 
käya, the famous Teñgalai critic and philosopher, seems to be 
very fond of this Hymn as he highly appriciates it in his Vaibhava 
Prakaíika, The Hymn has been commented upon by Velamuru 
Srinivasacharya and Srisaila Tirumalai Nambi Raghavacharya 
in Sanskrit. Its Tamil interpretation by Kuruchi Gopälatata- 
charya and Venkatächarya are also well-known. 


As the name Hayagrivastotra suggests that it is a Hymn on 
Hayagriva, the presiding deity of learning and also the object of 
worship (Upasyadaiva) of Vedäntadesika who worshipped the 
Lord in this form throughout his life. For him the God of learn- 
ing Hayagriva is the indweller of his heart, the soul of his Soul 
and the inner ruler immortal. These are many ways in which 
the poet worships Hayagriva in this Hymn. 


To his mind, the God of learning as the divine light 
to lead him on the path of Virtue, truth and happiness. 
Then he sees Him in the form of a preceptor or a Guru who 
lights the lamp of knowledge in the heart of the descipls with 
the spark of his own wisdom. With much devotional emotion 
and poetic imagination the author composes his Hymn with 
which he began his literary career. 


There are Hayagriva stotras written by a great devotee 
Vadiräja of Madhva-tradition. Here we have to mention that 
the Hayagriva cult not only popular among Srivaíssavas but also 
this has a hold on the great religious leaders in the Madhva tradi- 
tion, Madhväcarya, Räghavendrasvämi of Mantralaya in addition 
to the above mentioned Vadiraja. 
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We have а stotra called Vakpatitva Lakshmi Stava written 
by Anantadiksita where the Goddess Lakshmi is pralsed for 
getting the mastery over speech (Vakpatitva). We have no 
further detailed information regarding this author. This Stetra 
has the usual features of Mantráfigas in the middle. 


This composition 15 full of mystical syllabls the purpose 
of this stava is nothing but the gain of knowledge in different 


forms. 


A mention has to be made here regarding Sri Krishna 
Brahma Tantra Parakala Yatindra’s Hayagriva Prabodhika Stuti. 


We have some more stotras of very recent origion (1920). 
Hayagriva Prätah smarana Stotram written by Chi. Sow: Kauta 
Lalitamohan published in ‘Andhra Prabha’ (7-2-1960). We 
have Mangala Slokas written by Sriman Ananta Padmanabha- 
charya of Machilipatnam and verses written by Pandit Parasaram 
Venkata Ramacharya and the stotras of Bellamkondarämäräya 


We find aiso a number of recent siotras dedicated to 
Hayagriva. 
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Fig. 2: Hayagriva of the Gupta Period 
[By courtesy : Govt. Museum, Mathura] 


Fig. 3(a) : Visnu with human face Fig. 3(b) : Visnu-Varäha 
(Ist side) [IInd side] 


[By courtesy : Staatlisehe Museen Preussischen Kulturbesitz, 
Museum für Indische Kunst, Berlin (West)] 
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Fig. 3(c): Visnu-Narasimha Fig 3(d): Visnu-Hayagriva 
(Illrd side) (IVth side) 


Fig. а): Deogarh Visvarüpa 
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Fig. 4(с): 


Visvarüpa, Капай}, Pratihara Period, 8th Century А.р. 


“э, 


Fig. 5(b) : Details of the seated H oyasala Hayagriva, Nuggahalli, 


Fig. 6: Militant Hoyasala Hayagriva, Nuggahalli. 


Fig. 7: Seated Hoyasala Hayagriva, Laksminarasimha Temple, Nuggahalli. 


Fig. 8: Standing benign Hayagriva of the Hoyasala period, 
Laksminarasimha Temple, Nuggahalli. 
[By courtesy : French Institute of Indology, Pondicherry] 


Fig. 9: Hayagriva, Virabhadra Temple, Halibid, 
[By courtesy : French Institute of Indology. Pondicherry] 


Fig. 10: Yoga-Hayagriva with Yoga-Patta, Tiruvendipuram 


[By courtesy : French Institute of Indology, Pondicherry] 


Fig. а): Yoga-Narasimha 


[By courtesy : Musée Guimet, Paris] 


Fig. Ñi Yoga-Narasimha 
[By courtesy : Musée Guimet, Paris] 
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Fig. 12(a): Hayagriva with his 

Consort Laksmi, Tiruvendipuram 

[By courtesy: French Institute of 
Idology, Pondicherry] 
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Fig. 12(с): A Modern Painting of Laksmi-Hayagriva done by 
the Artist Sri A. Krishna Rao of Nuzividu 


[By courtesy: Sri V.A. Padmanabhacharyulu, a Hayagriva devotee 
under whose direction the Painting was made] 


Fig. 13: An example of Laksm]-Narasimha image 
[By curtesy : Musée Guimet, Paris] 


Fig. 14: Laksmi-Hayagriva, Sri Varähaperumäl Temple, 
Kumbakönam. 


[By courtesy : French Institute of Indology, Pondicherry] 


Hayagriva, Lakgmana Temple, Khujuraho. 


Fig. 16: ASvamukha in a Vaikuntha-Visnu 
Image from Kashmir 


[By courtesy : Srinagar Museum, Kashmir] 


Fig. 18: Hayagriva-Mádhava, Hajo, near Gauhati, Assam. 


Fig. 19: Hayagriva, Sri Vaikuntaperumal Temple, Kanchipuram. 
[By courtesy: French Institute of Indology, Pondicherry] 


Fig. 20: Hayagriva, Sri Varadaraja Perumal Temple, Kanchipuram. 
[By courtesy : French Institute of Indology, Pondicherry] 


Fig. 21(a) : Hayagrlva-Visnu, Khmer. 
[By courtesy : Musée Guimet, Paris] 


Fig. 21(b): Close-up of Hayagriva-Visnu, Khmer. 


[By courtesy; Musée Guimet, Paris] 


Two views of dark bronze figure of Ha 
Madhya Pradesh, Central India. 


[By courtesy : MUSE, Annual of the 
University of Missouri. Colembia, USA] 
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Fig. 22(b): Front & back of Brass Figure of Hayagriva from South India. 


[By Courtesy : MUSE, Annual of Museum of Art and Archaeology, 
University of Missouri, Colembia, USA] 


Fig. 22(c) : Front and back of bronze figure of Hayagriva from South India, 


[By courtesy : MUSE, Annual of the Museum of Art and Archaeology, 
University of Missouri, Colembia, USA] 


Fig. 23: A seated metal image of benign Hayagriva 


[By courtesy : Staatlische Museen Preussis hen Kulturbestiz, 
Museum für Indische Kunst, Berlin (West) ] 
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Fig. 24: Hayagriva in benign Posture 
(Pondicherry State, Private collection) 


[By courtesy : French Institute of Indology, Pondicherry] 
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Fig. 25: A wooden standing 
Hayagriva, a popular image 
[A reproduction from the book, R.H. 
Guliks The Mantrayänn aspect of 
Horse-cult in China and Japan 
Leiden, 1935] 


Fig. 26(b): Hayagriva with the staff 
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Fig. 26(a) : Hayagriva embracing 
his female counterpart 
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Fig. 26(c): Hayagriva Tjandı bi go 
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Fig. 26(d) : Hayagriva as represented Fig. 26(e) : Hayagriva, sitting on 


in Taizükai Lotus on a Rock seat 
Fig. 26(f): Hayagriva with Fig. 26(g) : Hayagriva on 
staff and flower the Water-Buffalo 
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